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ABSTRACT # 
This thesis presents the results of a study of the early cultural thinking of 
Qian Mu. When modem China was undergoing rapid change and dynamic 
transformation and most intellectuals were inclined to think progressively, Qian Mu's 
cultural conservatism did not come easily and smoothly, but after a period of 
vicissitude and hard struggle. This thesis is a study of a frustrated intellectual who 
finally came to terms with his cultural heritage and tumed into one of the most 
eloquent spokesman of cultural conservatism in 20th century China. 
This project has three objectives: First, it reconstructs the main themes of 
Qian's early cultural thinking. Second, through an examination of Qian's early life 
and thought, we may gain insight into the collective experience of 20th century 
Chinese cultural conservatives. From Qian's case, we would be able to understand 
how these cultural conservatives responded to national and cultural crisis during this 
century. Finally, it explores how nationalism as a historical discourse exerted an 
immense influence on Qian's cultural thinking. 
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•i 
In the past, students of Chinese intellectual history seldom touched on 
Qian Mu's early thought. Jerry Dennerline's pioneering work on Qian Mu is an 
exception. Mainly based on Qian's personal memoir, its chief contribution lies in the 
assertion that the traditional culture of Qian's hometown, Wuxi, greatly shaped his 
conservative cultural thought in his early life. Lnplicit in this assertion is an 
assumption that the formation of Qian's conservative stance in culture was completed 
• 
long before his departure for Beijing form his hometown to take up a teaching post at 
Yanjing university. Some Chinese historians have also made a similar assumption. A 
careful reading of Qian's early writings, many of which were still inaccessible a few 
years ago, however, reveals no such formation of cultural conservatism in his young 
mind. In my view，a different picture emerges. Qian's writings of this period 
unmistakably show that his cultural thinking was still very discursive and ambiguous. 
It is very surprising that his attitude toward the radical May Fourth New Culture 
Movement was not antithetical but ambivalent. It was not until 1930, when he was 
teaching at several universities in Beijing, that he was gradually converted to the 
position of a cultural conservative. Qian's somewhat belated maturity in his cultural 
stance, for the intellectual historian, provides an insight into a phenomenon common 
among modem Chinese nationalists, i.e. they tended to vacillate between 
conservatism and radicalism, and between Chinese learning and Westem learning. 
By exploring the evolution of Qian's cultural thinking, this project will enrich the 
study of modem Chinese cultural conservatism as well as serve as a complement and 
addition, if not a total revision, to Dennerline's work. 
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Qian Mu, one of China's leading historians and philosophers of the 20th 
century, has been widely perceived as a conservative or more precisely a cultural 
conservative. I f" to conserve" means "to keep in safety, or from harm, decay or loss", 
• 
1 then the efforts made by Qian to preserve the essence of Chinese culture as a 
reaction to "totalistic antitraditionalism" could certainly be called cultural 
conservatism. Lti general, "the conservative" denotes one whose attitude attaches 
greater importance to the preservation of the tradition than to innovation and change.2 
When modem China was undergoing rapid change and dynamic 
transformation and most intellectuals were inclined to think progressively, Qian Mu's 
cultural conservatism did not come easily and smoothly, but after a period of 
vicissitude and hard struggle. This thesis is a study of a frustrated intellectual who 
finally came to terms with his cultural heritage and tumed into one of the most 
eloquent spokesmen of cultural conservatism in 20th century China. 
lC.T. Onions,ed., The Oxford Universal Dictionary of Historical Principles{Oxioi6.: 
Oxford University Press, 1955)， p.375. 
2See Philip P. Wiener, ed., Dictionary of the History of Ideas (New York; Charles 
Scribner' s Sons, 1973)，v.l,p.477. 
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BRffiF NOTES ON CONSERVATISM m GENERAL AND D^ I CfflNA P^ 
PARTICULAR 
While conservative dispositions may be found in all times and places, Karl 
Mannheim has been quite correct in suggesting that conservatism as an "ism” only 
emerged in the West in the late 18th and early 19th centuries. It was only since that 
• 
time that individuals had tended to be described by others or by themselves as 
"conservatives". Conservatism as a conscious doctrine thus emerged as an 
inseparable component o f t h e t r i a d c o n s e r v a t i s n V l i b e r a l i s W r a d i c a l i s m . 3 " T h e f a c t 
that all three categories emerged roughly simultaneously was good evidence that all 
operated within a framework of common concepts which emerged at a given period 
in European history."4 One way of dealing with conservatism is to say that "with the 
French Revolution and the rise of the idea of progress, certain people, whatever their 
motives, who were bent on maintaining things the way they were created a conscious 
doctrine of c o n s e r v a t i s m . " ^ This was especially evident in Edmund Burke's 
criticisms of French revolutionaries in 1790.6 However, Marmheim has stressed that 
3Karl Mannheim, "On Conservative Thought,“ reprinted in Essays on Sociology and 
Social psychologyiLondon:Rout1edge and Paul,1969),pp.74-164. 
4Benjamin I.Schwartz, "Notes on Conservatism", in Charlotte Furth ed.7^e Limits of 
Change: Essays on Conservative Alternatives in Republican China{ZoMhiiAge, 
Mass:1976), P4. 
5 Ibid. 
6Edmund Burke, Reflection on the Revolution in France{M^ York:The Liberal Arts 
Press, 1955). and also seeFranklin L. Baumer, Modern European Thought; Continuity 
and Change in Ideas, 1600-1950{M^ york: Macmillan Publishing co.Inc. 1977), p.225. 
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conservatism contributed to the idea of the historic growth of societies even though 
the idea of growth appeared to involve the notion of change and even progressJ In 
fact, the conservatives, such as Burke and Adam Muller , were not nostalgic for 
archaic utopias and believed that the prevailing system which they were prepared to 
defend had grown and even progressed over time. Thus, Burke supported piecemeal 
change in the present to improve society, "but he regarded those changes as modest 
embellishment of a magnificent structure already in being."8 Conservatism of the 
• 
Burkean variety not only approves of the general manner in which the history of 
society has moved but also asserts the invisible but irresistable power of social-
historic forces. De Tocqueville, Hegel, and many 19th century historicists were able 
to explain the French Revolution itself in terms of the historic growth of cultural and 
social forces.9 Thus, suffice it to say here that conservatism, in its historical origin, 
was reflective, introspective and even creative in terms of modem European thought. 
10 
However, Yu Ying-shih has contended that the Westem triad 
conservatismAiberalism/radicalism is not applicable to modem Chinese situation. Li 
fact, the triad was an unique product of Westem society. "After experiencing the 
T For the distinction between conservatism and the traditional "vegetative patterns 
of life," see Mannheim, pp. 74-164. 
8 Schwartz, p.ll. 
9 Ibid., p.l2. 
10 Kwok Siu-tong, Deguo xiandaihua xin lun(New Perspectives on German Modernization) 
(Hong Kong:The Commercial Press,1992),p.66-69. 
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Enlightenment and the Lndustrial Revolution, Western society became an open and 
modernized system in which the dispute among the conservatives, liberals and 
radicals was beyond the dichotomy between tradition and modernity. By contrast, the 
focuses of modem Chinese intellectuals were still confined to this dichotomy. They 
were inclined to regard Chinese culture as traditional , but Westem culture as 
modem". Thus, Yu argues that, unlike its Westem counterpart, modem Chinese 
conservatism should be defmed not in terms of the attitudes of the intellectuals 
• 
toward the status quo, but in terms of their perceptions of traditional Chinese 
culture.ii 
Benjamin I. Schwartz has also made a similar contention. He argues that 
modem Chinese conservatism was characterized by the fact that it was basically not a 
political conservatism . Rather, it was mainly cultural mentality which was rarely 
linked to any commitment to the prevailing political order. Many modem Chinese 
cultural conservatives were quite definite about which elements of China's cultural 
heritage should be maintained, although they were sometimes quite politically 
innovative to find institutions to serve their cultural goals.i2 
In addition，in the 1990s, some mainland Chinese intellectual historians 
also tend to draw a distinction between "traditionalism" and "conservatism" in 
modem China. They have argued that modem Chinese traditionalists professed to 
n Yu Ying-shih, Qian Mu yu zhong guo wen hua ( Qian Mu and Chinese culture) 
(Shanghai: yuan dong chu ban she, 1994)， p.211-212. 
12 Schwartz, p.l6. 
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cherish values and ideas of China's past not because of any deep sense of their 
inherent validity but because of their usefulness in enforcing national pride. By 
contrast, modem Chinese conservatives were conscious of the invalidity of some 
ideas and values of traditional Chinese culture, thus arguing for the necessity of 
piecemeal change in the present to improve society. However, they never accepted 
iconoclastic t o t a l i s m . l 3 Implicit in this distinction is the fact that since the 1990s，the 
Chinese historians have been comparatively appreciative of the value ofconservatism. 
• 
Perhaps we can see Qian Mu's real significance as an instance in a non-
Westem response to a common universal phenomenon: modernization. The main 
thrust of this critique of modernization has been an emphasis upon the limits of 
Western rationalism. It might be called a tradition of awareness of certain "flies in 
the cure-all ointment of modernization, or an uneasiness about the brave new world of 
unlimited technological s a l v a t i o n " . i 4 As Mannheim has pointed out, modem 
conservatism originated in a common romantic opposition to pure r a t i o n a l i s m . i 5 
However, it should be emphasized that this antimodem sensibility has never been 
satisfactorily defined, although some historians have tried to describe its 
13 Chen Jie, "zhong guo jin xian dai wen hua bao shou zhu yi yan jiu gai shu”（ A 
General Survey of Recent Studies on Modern Chinese Conservatism), wen hua yan 
jiu(Cultural studies) vol.l (1991), p.4. 
14 Guy Alitto, The Last Confucian: Liang Shu-wing and the Chinese Dilema of 
Modernity( Berkeley: University of California Press, 1986).p.9. 
15 Karl Mannheim, ” Conservative Thought", pp.l61_164. 
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manifestations with such terms as romanticism, irrationalism, cultural conservatism, 
critique ofmodemity, and even literary modernism. 
No definition is ever likely to be fully definitive. Personal circumstances, 
the positive content of each premodera tradition, and the specific historical situation 
shape each conservative's total response. However, as Guy Alitto has suggested, a 
related yet distinct element in this conservative response to modernization may be 
• 
discerned in areas outside the Westem European cradle of modernization. "When 
such cultural units were confronted with modernization they conceived of it as 
foreign, and thus productive of that tension between 'history' and Value' which late 
Joseph Levenson has i den t i f i ed . " i6 In the non-Westem societies undergoing these 
transformations, "culture" came to be understood in an important new way. Therefore, 
formulations similar to the Chinese "ti-yung" dichotomy, or the later "spiritual" versus 
"material" distinction, appeared in other traditional societies such as Indian and Japan. 
These areas were directly menaced by the West's superior military and economic 
power and so were compelled in self-defense to borrow culturally from their 
aggressors. The making of a distinction between unique native "spirit" and useful 
foreign "matter" might be interpreted as an emotional response resulting from feelings 
of inferiority or crisis of identity, i? 
16 Alitto, The Last Confucian, p.lO. 
17 Ibid. 
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It should be added here that even 19th century Germany, albeit an 
European country, experienced this crisis of identity as well. Li fact, compared to the 
well-established nation-states of England and France, Germany around 1800 was 
decidedly backward, economically and politically. And it was the Germans who most 
systematically developed a concept of culture which focused on people's interior 
feelings in opposition to the social and economic rationalizations which were 
changing Europe's exterior. The distinction between interior and exterior is often 
expressed as a distinction between culture and civilization. The first，culture, is 
qualitative, organic, normative, emotional, subjective and particularistic (and includes 
custom, religion and art), while the second, civilization, is quantitative, mechanistic, 
intellectual, accumulative, and universal (and so includes science and technology).i8 
The idea of a spirit-matter or spirit-nature dichotomy which so thoroughly permeates 
post-"Aufklarung" German thought is comparable to the dichotomies constructed by 
conservative romantics and idealists in the non-West. Li India, Japan and China, 
formulas such as harmony with nature versus control of nature, and intuition versus , 
intellect were commonplace.i9 
In all of these formulations there are explicit or implicit claims both to the 
superiority of indigenous spiritual culture as well as for the progress made possible by 
a selective borrowing from the Western material culture. "The result of such a 
combination of the best from East and West would provide the backward people with 
18 Kwok Siu-tong, 137-139. 
19 Alitto, The Last Confucian,p. 11. 
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the nature-mastering equipment of the West, and also enable them to retain their 
higher s p i r i t u a l i t y " . 2 0 Thus, a distinguishing element in the response of backward 
areas is the crisis ofcollective identity. The cliche ” Chinese( or Lidian，Japanese, or 
other) spirit with Westem technology" in all its different forms "arose from a fear of 
spiritual and cultural deracination and frequently culminated in the fundamentally 
modem emotional and intellectual response of n a t i o n a l i s m " . 2 1 
Li sum, in all of these backward areas, culture came to be seen as a unique 
essence, national in origin and significance and set apart from the sociopolitical 
realities of modernization. Cultural renaissance based on the pristine national or 
people's spirit movements, creating great interest in linguistic, historical, literary, and 
folk studies.22 , 
QL^N MU AND CfflNESE CULTURAL CONSERVATISM � 
/ 
The protagonist of the study, Qian Mu, as a modem Chinese cultural 
conservative, never totally opposed the notion of change or innovation. Nevertheless, 
Qian maintained that the change should not cause the loss of ties with one's cultural 
20 Ibid. P.12. 
21 Ibid, ‘ . 
22 Ibid. 
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past or one's tradition. He believed that China should retain its cultural uniqueness 
(or, in Yu Ying-shih's words, "Guohun" [national soul]), for without this uniqueness, 
China could not maintain its national identity. Thus, Qian was strongly opposed to 
the slavish borrowing of Western culture. In short, in terms of his concem for the 
preservation of the essence of traditional Chinese culture, Qian did not oppose change, 
but favored change with continuity. 
Throughout this century, Qian's commitment to the preservation of the 
essence of traditional Chinese culture was shared by others, notably national essence 
groups (Guocui) (which included the Society for the Protection of National Studies , 
the Southern Society and the Critical Review Society )23 as well as such 
contemporary Neo-Confucians as Xiong Shili, Liang Shuming, Tang Junyi and Mou 
Zongsan. To be sure, modem Chinese Cultural conservatism constituted an important 
element in efforts to counter wholesale Westernization advocated by the May Fourth 
radicals in the Republic Era. “ 
/ 
Although Qian and these intellectuals have always been categorized as 
culture c o n s e r v a t i v e s , 2 4 their perceptions of traditional Chinese culture were not 
23 See Laurence A. Schneider, "National Essence and the New Intelligentsia" in 
Chalotte Furth, The Limits of Change, p.58 
24 Recently, Lee Muk-miu has rashly viewed Qian Mu as a successor of national 
essence groups. See Lee Muk-miu, "Qian Mu shi xue ( A paper delivered to the 
conference on ” Modern Chinese Nationalism" held in Hong Kong Baptist University in 
May 1 1999). In addition, over the past decade, mainland Chinese scholars tended 
to label Qian as one of the contemporary Neo-confucians. In 1991, Qian's student, 
Professor Yu Ying-shih of Priaceton University, published a long essay to refute 
13 
quite the same. The development of Qian's cultural thinking reflects an important 
dimension of the intellectual change in 20th China because it illustrated the tension 
between traditional Chinese culture and Westem culture among the minds of his 
generation, particularly among the cultural conservatives. Therefore, the early 
formation and evolution of Qian Mu's cultural thinking deserves a systematic and 
thorough study.25 
Ln the past, students of Chinese intellectual history seldom touched on 
Qian Mu's early cultural thinking. Jerry Dennerline's pioneering work on Qian Mu is 
an e x c e p t i o n . 2 6 Mainly based on Qian's personal memoir, its chief contribution lies 
this view. He contended that Qian, although he may be identified as a contemporary 
Confucian, greatly differed in Confucian outlook from the contemporary Neo-
confucians, such as Xiong Shili, one of the leaders of cultural conservatism in 
modern China. Yu，s article raised a controversy on both sides of the Taiwan 
Straits over the nature of Qian's Confucianism. 
25 It is noteworthy that this study focuses on the process of the cultural 
"thinking" of Qian Mu. It was in motion. In fact, thinking is slightly different 
from thought. Thought is comparatively static and mature. It should be pointed oat 
that the formation of a philosophical or theoretical system must have gone throtigh 
at least the following steps: 1. ideas 2. thinking 3. thought. 4. theories 5. 
philosophical or theoretical systems. I am grateful to my advisor, Professor Kwok 
Siu-tong, who has kindly drawn my attention to this subject. 
n 
26 Jerry Dennerline, Qian Mu and the ¥orld of Seven Mansions (New Haven and London: 
Yale University Press, 1988). Dennerline examines the life and thought of Qian Mu 
from 1895 to 1949. Also, my project explores the cultural thinking of Qian Mu from 
1895 to 1949. In the spring of 1949, the Communist military forces swept over the 
whole of mainland China. Qian fled to Hong Kong and his life took a new turn. In 
Hong Kong, with other "exiled intellectuals" such as Tang Junyi, Qian endeavored to 
embody his Chinese cultural ideas in action by initiating and developing New Asia 
college. At the College's inauguration ceremony, Qian Mu put forward a formal 
statement which is representative of the cultural ideals of the "exiled 
intellectuals" of the time: "Cultural education is a social enterprise which is the 
historical and cultural life of the nation.…The Chinese people must genuinely 
know Chinese culture and cultivate talents to meet our own needs in reconstructing 
the nation. The purpose of learning has to be expanded. In order to be 
responsible to culture, we must equip ourselves with knowledge of Chinese culture 
to understand different cultures of the world. We must develop Chinese cultures 
14 
in the assertion that the traditional culture of Qian's hometown, Wuxi, greatly shaped 
his conservative cultural thought in his early life. Implicit in this assertion is an 
assumption that the formation of Qian's conservative stance in culture was completed 
long before his departure for Beijing from his hometown to take up a teaching post at 
a u n i v e r s i t y . 2 7 Some Chinese historians have also made a similar a s s u m p t i o n . 2 8 A 
careful reading of Qian's early writings,29 many of which were still inaccessible a 
few years ago, however, reveals no such formation of cultural conservatism in his 
young mind. In my view, a different picture emerges. Qian's writings of this period 
unmistakably show that his cultural thinking was still very discursive and ambiguous. 
It is very surprising that his attitude toward the radical May Fourth New Culture 
Movement was not antithetical but ambivalent. It was not until 1930, when he was 
teaching at several universities in Beijing, that he was gradually converted to the 
position of a cultural conservative. Qian's somewhat belated maturity in his cultural 
and at the same time promote the communication between Chinese and Western cultures. 
For details, see Kwok Siu-tong， "Exile Colleges, Exiled Intellectuals and Cultural 
China" (A paper presented in The International Conference on "Greater China: “ 
Problems, Prospects and Policies” held by the School of ^rts and Social Science, 
Open Learning Institute of Hong Kong in January, 1997), pp. 4-6. Professor Kwok's 
work is a thought-provoking analysis of the cultural ideals of the "exiled 
intellectuals" in Hong Kong from the 1950s to the 1970s. 
27 Dennerline, pp.xi, xiii and 5. 
28chu Qingyong, Qian Mu shi xue sixiang chu tan [A Preliminary Analysis of the 
Historical Thought of Qian Mu] (unpulished M.A. thesis Taiwan National Norraal 
University, 1986)， p.371. 
29 The major materials I have used to construct Qian s early life and thought are 
The complete Collection of Qian Mu's work(Qian Binsi xian sheng quan ji, hereafter 
W50;(Tapei:Lian jiang chu ban shiye gong si,1994-1998). Soon after Qian Mu' s 
death in 1990， his widow, Hu Meiji, initiated to compile a 54-volume set of Qian's 
works. The compilers decided to call it "complete collection", but I found that a 
few of his early articles and a number of his unpublished manuscripts could still 
be added. ‘ 
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stance, for the intellectual historian, provides an insight into a phenomenon common 
among modem Chinese nationalists, i.e. they tended to vacillate between 
conservatism and radicalism, and between Chinese learning and Westem learning. 
By exploring the evolution of Qian's cultural thinking, this project will enrich the 
study of modem Chinese cultural conservatism^O as well as serve as a complement 
and addition, if not a total revision, to Dennerline's work. 
This project has three objectives: first, it reconstructs the main themes of 
Qian's early cultural thinking. Second, through an examination of Qian's early life 
and thought, we may gain insight into the collective experience of 20th century 
Chinese cultural conservatives. From Qian's case, we would be able to understand 
how these cultural conservatives responded to national and cultural crisis during this 
century. Finally, it explores how nationalism as a historical discourse exerted an 
immense influence on Qian's cultural thinking. 
V , 
Li the beginning of this study, therefore, I examine Qian Mu's early life 
experience and intellectual background. Li contrast to Dennerline's suggestion, I 
argue that Qian's early life experience was no different from those of his coevals, the 
generation of May Fourth students. Like most May Fourth students, young Qian was 
quite radical and rebellious. It is clear that young Qian, even in the conservative 
30 For modern Chinese conservatism, see Charlotte Furth, ed. The Limits of Change: 
Essays on Conservative Alternatives in Republican China( Cambridge, Mass: Harvard 
University Press, 1976) and Guy Alitto, The Last Confucian: Liang Shu-ming and the 
Chinese Dilema o/Jfocfera"XBerkeley and Los Angeles: University of California 
Press, 1979) In spite of the publication of these two works, more research is 
needed on modern Chinese cultural conservatism. 
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countryside, Qifang Qiao(Seven Mansions) was not immune to the influence of the 
May Fourth radicalism. In other words, the space(Seven Mansions) in which Qian 
lived was cultural conservative whereas the time(the New Culture Movement) in 
which he lived was radical and progressive. To have access to the modem world, 
therefore, one had to accept a new universal time. The modem subjugation of uneven 
spaces to homogeneous time ,or what David Harvey called "annihilation of space by 
time", contributed to Qian Mu's early radical and rebellious predilection. Li fact, this 
phenomenon was very common even among the May Fourth radical students, such as 
Fu Sinian, Qu Qiubai and Liu Barmung. 
The early writings of Qian Mu receive a contextualizing reading as well. 
As these writings show, before 1930, subject to the influence of both traditional 
Chinese culture and Westem culture, Qian's cultural thinking was still very discursive 
and ambivalent. On the one hand, he was obsessed with the Empirical Scientism of 
Hu Shi and expressed approval of the reform of traditional social values advocate5 by , 
the May Fourth radicals. On the other hand, as a child of traditional Chinese culture, 
he rejected the iconoclastic totalism of Chen Duxiu without hesitation. In this period, 
young Qian was probably tom between two poles: traditional Chinese culture and new 
Westem culture, and conservatism and radicalism. More noteworthy is the fact that 
young Qian's early identification with the May Fourth Enlightenment mentality may 
have contributed to his indifference toward political activities. However, in order to 
find institutions to serve their cultural goals, Qian was finally driven to depend on the 
Nationalist government. To a certain extent, Qian's association with the Nationalist 
17 
government contradicted his advocacy of political detachment. Perhaps, before 1930, 
both radical and conservative elements were present in Qian's thinking. To be sure, in 
this period, Qian's cultural thinking was still formative. Li contrast to Dennerline's 
argument, I suggest that young Qian was not a cultural conservative before 1930. 
The second half part of this study analyzes the cultural thinking of Qian 
Mu from 1930 to 1949. Focus will be put on his gradual transformation to cultural 
conservatism during this period. The internal as well as external reasons for this 
transformation will be explored. In the late 1930s and early 1940s，when Japanese 
aggression raised the specter of an imminent national crisis, Chinese intellectuals 
were compelled to search for the soul of their nation. This led to a revived interest in 
traditional learning. It is in this context that the radical elements were gradually 
overwhelmed by the conservative ones in Qian's cultural thinking. His antagonistic 
attitude to the May Fourth iconoclasts, namely Chen Duxiu and Hu Shi, was evident 
in his writings from 1939 onwards. At this time, he expressed overt and total , 
disapproval of the May Fourth Culture Movement. This conservative cultural stance 
was also the result of his avid reading of Liang Qichao's works, especially "Ouyou 
xinying lu"(Impressions from My European Joumeyj. There is no doubt that during 
the 1930s, Qian was greatly exposed to the influence of Liang's cultural syncretism 
and conservatism. Li addition, as one of his unexplored essays shows, the suicide of 
one of his Beijing University students in the early 1930s may have corroborated his 
cultural and moral conservative predilection. Because of the May Fourth totalistic 
antitraditionalism, the traditional "moral and cultural value system completely 
18 
crumbled. As a result, a moral and cultural "vacuum" emerged. Under these 
circumstances, this student, feeling an unbearable sense of moral and cultural 
disorientation, was driven to commit suicide by drowning himself in a lake to protest 
about the moral and cultural turmoil. This tragedy made Qian conscious of the dark 
side of city culture which had been shaped by the New Culture Movement. He would 
not have realized the dark side of the New Culture movement if he had stayed 
teaching in the countryside. Interestingly, Dennerline has contended that traditional 
village culture in his hometown, Wuxi, helped the formation of Qian's cultural 
conservatism. By contrast, I venture to suggest that, in the 1910s and 1920s, his stay 
in his hometown may have delayed Qian's conversion to cultural conservatism. 
Finally, in the concluding chapter, I suggest that nationalism as a historical 
discourse exerted an immense influence on Qian Mu's cultural thinking. To save his 
nation, a nationalist, such as Qian Mu, could bounce back and forth between 
conservatism and radicalism，and between traditional Chinese learning and Westem , 
learning. Underneath the swift current of massive and unexpected change, 
nationalism has always been the ultimate moving force. 
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CHAPTER 1 
THE EARLY YEARS 
Before examining his early cultural works, it is necessary and imperative 
for us to analyze Qian's early life experience and intellectual background, which will 
help us understand the later development ofhis cultural thinking. 
1.1 TWO THORNY QUESTIONS 
Qian Mu throughout his life was plagued by two burning questions. These 
questions eventually became his ultimate concerns. It is noteworthy that the "two , 
questions surfaced in his mind as early as his childhood. 
The first question was whether China would be destined to extinction. In 
the aftermath of the Sino-Japanese war in 1895, the partition of China by the Westem 
powers seemed imminent. This act of intensified imperialism was known as the 
"scramble for concession". Ln his early childhood, adults often told Qian that "China 
was destined to e x t i n c t i o n . " 3 1 In his writings, Kang Youwei, a leading advocate of 
3_SQ, vol.42, pp.448-449. 
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political reform at the time, even singled out the tragic declines of Poland and Turkey 
caused by European imperialism as the negative examples to caution his country men 
against Westem i m p e r i a l i s m . 3 2 Later on, Liang Qichao's "On Survivar{bicwang luan) 
prompted young Qian to consider this q u e s t i o n . 3 3 i n the essay, Liang did his best to 
prove that China would be able to survive Westem imperialism from different 
perspectives. After reading it, on an emotional level, Qian felt greatly relieved. 
However, on an intellectual level, he doubted the validity ofLiang's a r g u m e n t s . 3 4 To 
Qian, Liang's predictions might have been too optimistic and naive. However, young 
Qian, as a nationalist like Liang, could not accept the pervasive view that China, as 
both a civilization and a nation, would perish. It is under such a emotional context 
that Qian was driven to corroborate and affirm Liang's argument by seeking evidences 
in China's p a s t . 3 5 Desperate for a solution to the question as to whether China would 
be destined to extinction, young Qian Mu began his historical studies. 
The second question centered around a comparison of Chinese and , 
Westem cultures. Ln his personal memoir, Qian himself described how he had 
encountered this question: 
^^QBXSQJ, vol.40,p.6. 
33QBXSQI,Nol.2%, preface, p.l. However, in actuality, Liang Qiacho never wrote an 
essay entitled "Bungwang lun . According to Yu Ying-shih, Qian may have mistaken 
Liang’ s one of his essays, Zhongguo qiantu zhi xiwang yu guomin zeren(The Future of 
China: The Chinese Citizenship) for "Bungwang lun . Liang published this essay in 
"National Spirit Journal“ ( Guofeag bao) in 1910. For details, see Yu Ying-
shih, Qian Mu yu zhong guo wen hua(Qian Mu and Chinese Culture), p.21. 
34 QBXSQI, vol.29, preface, p.2. 
35lbid., pp.2, 203. 
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One day, Qian Bogui, my elementary school teacher, took me by hand and 
asked, ” Is it true that you could read Romance of the Three KingdomT I 
admitted I could. 
"You shouldn't read that sort of thing any more," he told me. "From the 
very first sentence, where it says 'When the empire has long been united it 
must fall apart, and when long divided, it must be reunited,' it tells what 
is wrong with the course of Chinese history. Now there is order, now 
disorder, and that's why people think this way. If we were like England, 
France and the other countries ofEurope today, then once we were united 
we wouldn't divide again. Once there was order there wouldn't be disorder 
again. From now on we simply have to leam from them," 
Ever since that day, Bogui's words have stuck in my mind as I study. The 
problem has plagued every Chinese for the last hundred years: Chinese or 
Westem culture, which is right and which is best? My whole life has 
been plagued by this problem. But as a boy of ten when Bogui opened my 
ears and announced it to me, face to face, it was as if a thunderbolt had 
struck me on the head and set off a quake in my heart. For seventy-four 
years since then, all my doubts and my certainties have been encompassed 
by this problem, and all my efforts have been applied to this problem. Li 
fact, it is because of this one lesson from Qian Bogui that I have devoted 
my life to scholarship.36 
By hindsight, Qian Bogui was obviously subjected to the influence of the modem 
Westem concept of progress which was in vogue in the late Qing p e r i o d . 3 7 He 
36Dennerline, pp.19-21. 
37 For the impact of the Western concept of progress on Chinese intellectuals, see 
Chang ^SiQ,Liang Chi-chao and Intellectual transition in China 1890-1907{^Q.^hTi^ge 
and Massachusetts: Harvard University Press, 1971), ppl7I-l75. 
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mistakenly believed that because China still stayed in a less advanced stage in terms 
of the evolution of human history, its history and civilization would continue to 
proceed in an ill-fated cyclical way. By contrast. Western culture, having reached a 
higher stage, was free from this predicament. Ludicrous as it may be, Qian Bogui's 
interpretation of cultural problems had provoked young Qian's interest in comparing 
Chinese and Westem cultures. This cultural question actually lingered in his mind all 
his life. 
In fact, the first question was about national crisis whereas the second one 
centered around cultural crisis. Both of these were interrelated. To put it in a concise 
way，cultural crisis is the result of national c r i s i s . 3 8 In the face of imperialist threats, 
the sense of the crisis of national survival was greatly intensified in modem ,China. 
Under this context, Chinese intellectuals could not help but raise doubts about the 
validity and adaptability of traditional Chinese culture and values. While this 
iconoclastic current went to an extreme，the traditional Chinese cultural value system , 
completely crumbled.. As a result, an unprecedented "cultural vacuum" emerged. In 
order to fill in this vacuum, the May Fourth iconoclasts embraced the Westem culture 
whereas cultural conservatives, while still adhering to traditional Chinese culture, 
selectively absorbed the Westem c u l t u r e . 3 9 The protagonist of this study, Qian Mu, a 
38por s dicussion of the concept "cultural identity", see Soedjatmonko, "Cultural 
Motivations to Progress: The ‘ Exterior and，Interior' Views," in Robert N. Bellah, 
ed., Religion and Progress in Modern Asia{^e^ York: The Free Press of Glenco, 1965), 
pp,1-14. 
39 For an analysis of the "crisis of cultural identity" in modern China, see Yu 
Ying Shih, Lishi ren wu yu wen hua -wei ji(Historical Figures and Cultural crisis), 
(Tapei: Dong da tu shu gong si, 1995)， Preface. 
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young student who was concerned about national and cultural problems, was 
compelled to take sides with either camps in terms ofhis cultural position. 
Since the two pressing questions surfaced in his mind, Qian had decided to 
devote all his life to searching for the relevant answers. Here one may ask a few 
pertinent questions: first, did Qian find the relevant answers? Second, if so,when did 
he find them? Third, did he offer different answers to the two questions during the 
different periods of his life? Probing these questions may serve as a key to the 
understanding of the evolution of Qian's cultural thinking. 
1.2 QLAN'S RADICAL TEMPERAMENT AND THE GENERATION OF MAY 
FOURTH STUDENTS 
Li addition, a few incidents in Qian's youth may reveal his temperament , 
and cultural predilection of this period. As Demierline argued, at the tum of the 20th 
century, Qian's hometown, Qifang Qiao (Seven Mansions), in the countryside ofWuxi, 
probably was an "island paradise" in which Qian could be exposed to the Chinese 
traditional leaming.40 However, a careful reading of Qian's memoir, however, 
reveals that his hometown, which was located in the countryside and was typically 
conservative by its nature, was not free from the penetration of radicalism. Li modem 
40Dennerline, pp.31_36. 
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China, radicalism was not confined to just several famous cities in a vast China.41 
To be sure, young Qian and his high schoolmates also embodied this radicalism in 
action in their country school. Qian Mu and two other students, namely Qu Qiubai 
and Liu Bannung, were perceived as troublemakers by both their teachers and their 
fellow students. They always argued with the teachers and questioned the feasibility 
of school regulations. As a fourth year student, Qian found a course on "self-
cultivation" redundant and meaningless. Thus, with other rebellious students, Qian 
\ 
demanded to cancel the course and to add a course in Greek. The school rejected 
their demand. Because of his anger, Qian withdrew from the school as a protest. 
Despite Qian's radical way, the principle of the school still arranged for Qian to 
transfer to another high school. However, in 1911, shortly after settling down in 
another school, he took up cavalry training and entertained dreams of fighting 
Russians and Japanese in the northeast. When the Wuhan uprising set off the 
revolution in October, he took up with another radical student in the hope of joining 
the republican army when it a r r i v e d . 4 2 These incidents fully demonstrated that even , 
in the countryside young people were radical and rebellious. 
According to Karl Mannheim, each intellectual has been shaped by a set 
of familial circumstances, educational opportunities, and historical events that linked 
them to some of their coeval more than to others. In other words, they were the 
41 For a seminal discussion of modern Chinese radicalism in countryside as well as 
in city, see Yu Ying Shih, "The Radicalization of China in the Twentieth Century", 
Daedalus, Vol.122， no.2( spring 1993)pp.l46-147. 
42QBXSQJ, vol.51, pp.58-70. 
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products of what he has termed disparate "generation l o c a t i o n " . 4 3 Mannheim further 
writes:” Any given location restricts the range of self expression open to the 
individual to certain circumscribed possibilities. This negative delineation, however, 
does not exhaust the matter. Inherent is a positive sense in which location is a 
tendency pointing toward certain modes of behavior, feeling and t h o u g h t . " 4 4 Vera 
Schwarcz, a prominent American intellectual historian, has skillfully employed this 
concept of “ generation locations" to study the intellectuals at the tum of this century. 
\ 
She argued that because the generation ofMay Fourth students were bom in the 1890s, 
with Fu Sinian and Luo Jialun as its notables, they experienced the world quite 
differently from the other late Qing reformers bom in the 1860s and early 1870s, like 
Liang Qichao, or the revolutionaries born a decade later, like Chen Duxiu. The 
generation of May Fourth students could embrace the radical politics of patriotism 
precisely because they were free of the weight of disappointment that still burdened 
their older contemporaries. Unlike their previous generation, which had tried and 
failed to save China from "above" by relying on a reform-minded emperor, the 
z 
generation of May Fourth students were convinced that they could save China from 
"below", by awakening the social consciousness of their countrymen. Unlike their 
previous generation, they were very radical, bold and ready to challenge any 
a u t h o r i t i e s . 4 5 i n the words of Erik Erikson, "they knew who they were and clung to 
43Karl Mannheim, "The Problem of Generation, in Essays in the Sociology of 
Knowledge{^e^ York, 1952)， p.291. 
44lbid. 
45 Vera Schwarcz, The Chinese Enlightement: Intellectual and the Legacy of the May 
Fourth Movement of i^i^^^Berkely: University of california Pree,1986) PP.26-29. 
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that awareness" more confidently than their predecessors. 4 Bjhe May Fourth students' 
posture of confidence was based on the assumption that they had achieved something 
unprecedented and explosive. 
Jn his recent overview of the six generations of modem Chinese 
intellectuals from the reformers of 1898 to the post-Cultural Revolution generation of 
the 1970s, Mainland Chinese historian philosopher Li Zehou has also made a similar 
argument: "The third generation (the generation ofMay Fourth students) was the most 
creative and the most important generation...This may be termed the "chuangzao 
moshi" generation: the pattern-making, model-building, paradigm-articulating 
generation... They defined parameters of thought and action in a decisive, innovative 
fashion..."47 , 
Ln his work, Dermerline focuses on how traditional Chinese learning 
shaped Qian's thought and belief and ignores the significance of young Qian's radical 
/ 
and aggressive way as well as the nature of the generation of May Fourth students. 
He commented that "although Qian was younger than most of those identified by 
Vera Schwarcz as the generation of 1911(the generation of late Qing reformers), he 
fits the category othenvise."48 Dennerline, in fact, falls into a teleological trap in the 
46 Erik H. Erikson, "Eight Ages of Man," in Childhood and Society{U^ York, 1963)， 
p.248. 
47 Li Zehoa, Xhongguo jindai sixiangshi /^(Essays on modern Chinese Intellectual 
history) (Beijing: 1979)， p.470-471. 
48 Dennerline, p.l67. 
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study of Qian's early thought. Qian's later cultural conservatism may have led him to 
assume that Qian in his early years in his hometown was as conservative as his 
predecessors, the generations of late Qing reformers. Nevertheless, as the above-
mentioned incidents demonstrate, Qian, bom in the 1890s, was no different from his 
coevals, the generation of May Fourth students. By the age of fifteen, Qian Mu had 
launched his own revolution. As with so many other young students, it began with 
rebellion against the discipline and empty formalism of the new-style schools. Surely, 
judging from either the generation he genuinely belonged to or his behaviour of this 
period, it is much more appropriate to put Qian in the category of the generation of 
May Fourth students put forth by Schwarcz. More importantly, only by putting Qian 
back in this category can we get a more perceptive and clear understanding of the 
development ofhis cultural thinking. 
As Qian's memoir implicitly showed, young people in the countryside 
/ 
were not immune to the late Qing radicalism. Influenced by Humanitarian 
Studies(Renxiao) by Tan Sitong, a martyr of the Hundred Days Reform, Qian cut off 
his queue. 49 Even after becoming a primary school teacher in his hometown, his 
students still found him very aggressive and bold.50 Obviously, young Qian was 
exposed to the influence of the Westem learning as well. As a child, he was attracted 
49 QBXSQJ,Nol.^l, pp.62-63. 
50 Xu Zhucheng, Nan wang de lao shi: zhu nian Qian Binshixian sheng( An 
unforgettable teacher: Mr. Qian Mu) • in Qian Mu ji nian wen ji( Qian Mu Remembered) 
(Shanghai: Shanghai ren min chu ban she, 1992)， p.80 
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to the westem l o g i c . 5 1 In his twenties, he, while a high school teacher, was 
introduced by the school patron to translations of Herbert Spencer and John Stuart 
Mill's Log/c.52 At the age of 29，he even leamed Japanese by himself and 
successfully translated a Japanese work on ancient Chinese h i s t o r y . 5 3 Dennerline 
and other Chinese scholars, in their works, tend to downplay the influence of westem 
learning on Qian and to stress how traditional Chinese learning shaped his thinking. 
Li contrast to their assertion, I would argue in this study that Westem learning played 
an undeniable role in his thinking throughout his life. 
Like other members of the generations of May Fourth students, Qian 
dreamed of leaving for Beijing to ftoher his tertiary studies. Nevertheless, his 
family's poverty kept him from materializing this d ream.54 L i the early 1910s, his 
rebellious "comrades", Qu Qiubai and Liu Bannung, left for cities outside of their 
home province. Later, Qu entered the Russian Language School of the Foreign 
Ministry and studied in Russia. Eventually, he became head of the Chinese 
/ 
Communist party. Liu, followed Hu Shu, a leading advocate of the New Culture 
Movement, becoming a collector of folksongs and advocate of the development of a 
51 QBXSQJ, vol.51, p.43. 
52 Ibid.,p.77-78. 
53 Ibid., p.l34. 
54 Ibid.,pp.84, 409. 
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new cultural spirit through folk r e v i v a l . 5 5 Both of them became well-known 
members of the generation ofMay Fourth students. 
In addition. Professor Wang Fan-shen's recent fascinating study of the life 
and thought of Fu Sinian has revealed that Fu's early life and intellectual background 
in his hometown, Liaocheng of Shantung, was very similar to Qian's. Both of them 
were bom in 1895. Having been brought up in a culturally conservative area and 
having a most traditional classical education, rebellious young Fu, like young Qian, 
was expected to be a transmitter of traditional Chinese learning by his teachers. 
However, in the late 1917, Fu in his twenties, while studying at Beijing University, 
suddenly departed from traditional old culture and value systems and was converted 
to an iconoclastic zealot. During the New Culture Movement, he even became a 
foremost activist.56 
While comparing the fate of Qian Mu with those of Qu, Liu and even Fu, ., 
one is driven to ask an assumptive question; Had Qian left for Beijing to further his 
studies, would he have become another well-known radical and iconoclast in the May 
Fourth movement? This question must forever remain unanswered. But, a 
comparison of Qian and other members of his generation would provide insight into 
55 Ibid, pp.61,67. 
56 Wang Fan-shen, Fu Ssu-nien: An Intellectual Biography (unpublished Ph.D. 
dissertation,Princeton University,1993), Chapter I. 
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CHAPTER 2 
DISCURSION AND AMBIVALENCE: QIAN MU'S MIND 
ON CULTURE BEFORE 1930 
In reconstructing Qian's early cultural thinking, Dennerline hardly explores 
the early writings of Qian. Even Chinese historians neglect the significance of these 
writings to the reconstruction of Qian's thinking.57 By careful examining these early 
writings of Qian, some of which were still inaccessible a few years ago, I discovered 
that Qian's cultural position was so different from the descriptions of Dennerline and 
of the Chinese historians. In contrast to Dennerline's label, young Qian in the 1920's 
cannot be perceived as a cultural conservative. Li fact, in his earliest work on culture 
issues, Qian showed a radical predilection. 
V 
Obviously, the space( Wuxi) in which Qian lived was cultural conservative 
whereas the time(the New Culture Movement) in which he lived was radical and 
progressive. To have access to the modem world, therefore Qian had to accept a new 
universal time( the New Culture Movement). The modem subjugation of uneven 
spaces to homogeneous time, or what David Harvey called the modernist 
57 Shortly after his death, a few Chinese biographies of Qian appeared. However, 
they represent only superficial introductions to the life and thought of Qian. See 
Guo Jiyong and Wang Xiaoqun, Guoxue dashi: Qian Mu( A great Scholar: Qian 
Mu)( Jiangxi: Baihua publishing company 1995) and Lee Muk-miu, Guoshidashi: Qian 
Mu( The Life and Vorks of Professor Qian Mu, 1895-1990) ( Hong Kong: New Asia 
Institute of Advanced Chinese Studies, 1994). 
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"annihilation of space by t ime",58 contributed to the subordination and reduction of 
Qian's cultural nativism shaped by the conservative culture ofWuxi. 
2.1 QIAN MU AND SCffiNTISM59 
Up-to-now, most of the students of modem Chinese intellectual history 
have neglected a fact that Qian Mu was one of the participants in 1923 debate on 
"Science versus M e t a p h y s i c s " . 6 0 At the age of 29, in "Light of Learning"(xiaodeng), 
Qian published an essay :An Observer's view"( bangguanzhen yan), on the question 
of "Science versus Metaphysics". Later, Carsrni Chang (Zhang Jumnai) collected this 
article into a well-known symposium entitled Kexiao han xuan xiao {Science and the 
58David Harvey, The Condition of postmodernity: An Inquiry into the Origin of 
Cultural Change{ Cambridge, Mass: Blackwell,1990), pp.271-275. ‘ 
/ 
59 Professor D . f.Y. Kwok' s definition of scientism is well informed and succinct: 
"Scieatism, in general, is a form of belief arising from a tradition or heritage in 
which the limiting principles of science itself have found general application and 
have become the cultural assumption and axiom of that culture. More strictly, 
scientism should be defined as that view which places all reality within a natural 
order and deems all aspects of this order, be they biological, social, physical, or 
psychological, to be knowable only by the method of science.” See D.W.Y. Kwok, 
Scientism in Chinese Thought，1900-195^{mM Haven: Yale University Press, 1965)， 
p.21. This work is still widely regarded as a standard treatment of modern Chinese 
Scientism. 
60For a thought-provoking analysis of the debate on "Science” vs.“Metaphysics"in 
1923， see Lin Yu-sheng, "The Origins and Implications of Modern Chinese Scientism 
in Early Republican China: A Case Study-The Debate on "Science vs. Metaphysics" in 
1923. in Proceedings of the Conference on the Early History of the Republic of China 
1912-1927 Part II( Taipei: The Institute of Modern History Academia Sinica, 1983)， 
ppll81-1200. • 
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Philosophy of Life).^^ However, throughout the second half ofhis life, Qian never 
made a reference to this essay. It was not until 1987, when a mainland Chinese 
scholar asked him to confirm the authorship of the article, that Qian admitted having 
writing this essay in the 1920s and claimed that he had forgotten it over the past sixty 
y e a r s . 6 2 Given the fact that this essay was included in a well-known symposium, it 
seemed impossible and unreasonable for Qian to forget it. Actually, Qian was noted 
for his good memory . In my view，for most of his life, the earlier radical stance 
expressed in the essay might have embarrassed Qian, a noted cultural conservative in 
the second half of this century. This can explain why he avoided mentioning this 
essay. It is regrettable that past studies of Qian's early thinking neglected the 
significance and implication of this essay. 
In"^n Observer's View", Qian, who is viewed as a cultural conservative by 
current students of modem Chinese intellectual history, argued in support of the 
application of scientific method to human a f f a i r s . 6 3 More surprising is that yornig , 
Qian seemed to identify with the scientism of V K Ting (Ding W e n j i a n g ) 6 4 more 
61 Chang Chun-mai(Zhang Junmai), Kexiao han xuan xiao( Science and a View of Life), 
1923; Taiwan reprint, Taipei: Wenxiao publishing company,1977) and also see, Lin, 
p.ll82. 
62Luo Yijun, ”Zhong guo li shi yu wen hua yi shi shi zhiwei da jue xing-lun Qian 
Binsi xian sheng dui xin wen hua yun dong de sheng cha”（ The awakening to Chinese 
Historical and Cultural Consciousness: On Mr. Qian Mu' s reflection on the New 
Culture Movement)in Mou Zonsan ed. Dong dai xin ru xue lun wen ji. zong lun pian( A 
Symposium on Contemporay Neo-Confucianisni){ Tapei: wen jin chu ban she, 1991), 
pp.288 and 313. 
63 QBXSQJ, vol.23, PP245-250. • 
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than with the metaphysics of Carsun Chang(Zhang J u n m a i ) . 6 5 ^ the article, he 
began with a detailed exposition of the philosophy of life based on science. He 
asserted that with a philosophy of life based on science, one could be impartial and 
show respect for e v i d e n c e s . 6 6 More importantly, that scientists strive to seek a causal 
relationships of different things greatly impressed Qian. He opposed a philosophy of 
life base on mysticism, emotionalism and ethics. All metaphysical views, if only 
based on intuition, are untenable.6^ He even advocated that the Chinese leam from 
the attitude of scientists: 
We, dealing with human affairs, should leam from the scientists and pay 
heed to the causal relationship of various human affairs, which will have 
an immense positive effect on our society. If we just cling to a belief that 
the problems of traditional family system are inherent, our determination 
of reforming our family system will be undermined. Now we realize that 
there is a causal relationships behind everything. Nothing is inherent. 
This embolden us to r e f o r m . 6 8 
V 
/ 
64 Charlotte Furth has produced an fascinating work on the life and thought of V K 
Ting. See Charlotte Furth, Ting fen-chiang: Science and China's New 
Culture{ Cambridge and Massachusettes: Harvard University, Massachusetts, 1970). 
65 Students of modern Chinese intellectual history tends to view as a landmark of 
the rise of modern Chinese cultural conservatism Zhang Jumnai' s speech on "Science 
aad a View of Life" as well as Liang Qichao' s ” Impressions from My European 
Journey" and Liang Shuming's Eastern and Western cultures and their Philosophies. 
See, Guy Alitto, Shi jie fan wei nei de fan xian xian dai hua si chao-lun web hua 
shou cheng zhu yi{ A World-wide Response to Modernization: Cultural 
Conservatism)( Guozhou: Guizhou ren min chu ban she,1991),pp.l65-166. 
66 QBXSQJ, vol.23, pp.244-246. 
67lbid., pp.245-246. . 
68lbid. p.246. 
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The above quotation demonstrates not only his advocacy of scientific 
attitudes toward human affairs but also his stress on the reform of family system. In 
fact, in the mid-1910s, Yuan Shaikai's absurd monarchical movement drove Chinese 
intellectuals to re-think the root of the illness of C h i n a . 6 9 Before the 1911 revolution, 
they were naive to believe that so long as the Qing monarchical regime was 
overthrown, the illness of China would be fully cured. Thus, in the late 1900 and 
early 1910s，they simply focused their attention on politics. However, Yuan's farcical 
movement made them wake up to the fact that China's problem did not lie in politics, 
but in social culture. It was the social values that made a handful of people so 
muddle-headed as to embrace restoration of the monarchy again. As a result, the May 
Fourth intellectuals tumed their attentions from political to social problems. If one 
goes through the leading joumals of the late 1910s, such as Xin JingnianQ^Qv^ Youth) 
and Xin c/zao(New Tide), he or she will find that a considerable portion of the 
publications were devoted to social problems, such as the family system. The May , 
Fourth radicals believed that only by reforming the family system could China be 
strong and wealthy again.70 Young Qian in the 1920s was not immune to this 
radicalism. It was only under this intellectual context that we can understand why 
Qian strongly advocate family reform in a debate on "Science versus Metaphysics". 
Actually, young Qian was much more radical than most of the current intellectual 
69Lin Yu-sheng, The Crisis of Chinese Consciousness( Madison: The University of 
Wisconsin Press, 1979) pp.19-25. 
70 During my conversations with Professor Wang Fan-shen, he kindly drew my 
attention to this particular aspect of the May Fourth Culture Movement. 
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historians can imagine. As the middle of the essay shows，he went so far as to 
criticize the conservatives for mistakenly blaming the decay of the family system on 
materalialsm and scientific educationJl He seemed, in this essay，to be a defender of 
Scientism and May Fourth radicalism. In the past, scholars tended to view Qian's 
early thinking from a teleological perspective and never tried to contextualize his 
early writings, thus keeping them from reconstructing the genuine nature of Qian's 
early thinking. 
Ln addition, at the end of the essay，Qian attacked Carsun Chang's 
metaphysical point ofview. Chang argued that it was the rampancy of science that 
led to the abuse of state power in modem history. Thus, mankind could only remedy 
the situation only by returning to a philosophy of life based on m e t a p h y s i c s . 7 2 By 
contrast, Qian Mu pointed out that "science is not incompatible with cosmopolitanism. 
If mankind really wholeheartedly develop cosmopolitanism, somehow they have to 
depend on s c i e n c e . " 7 3 lt seems that young Qain approved cosmopolitanism as well. 
/ 
Regrettably, he did not elaborate this point in detail in the essay, otherwise we would 
have known how much he was attracted to cosmopolitanism. L:onically, in the second 
half of this century, he was noted for his cultural nationalism. 




On the other hand, Qian expressed disapproval of V K Ting's way to deal 
with Carsun Chang. He complained that in attacking Chang, Ting's attitude was not 
scientific enough. "However scientific his position may be，Ting's tone in explaining 
his stance is mystical and e m o t i o n a l . " 7 4 To eradicate metaphysics, Qian suggested 
that "Ting should not just yell at 'metaphysical ghosts', but explore the raison d'etre 
for metaphysicians and come up with a solution to the p r o b l e m . " 7 5 
To be sure, although he was in the countryside, Qian was exposed to the 
influence of May Fourth radicalism and somehow identified with Scientism, a very 
pervasive thought in the early 1920s. Nevertheless, Qian did not become a follower 
of Scientism. By contrast, since the 1940s, having reached intellectual adulthood, 
Qian's thought had be antithetical to Scientism. Yu Ying-shih, a disciple of Qian, 
however, has pointed out that although distasteful for Scientism, Qian truly embraced 
scientific spirit throughout his lifeJ6 
K 
^ 
2.2 QL\N MU AND THE MAY FOURTH RADICALISM 
The attitude of the young Qian Mu toward the May Fourth New Culture 
movement was most evident in the last chapter of his A Survey of National Studies 
74lbid., p.248. 
75lbid., p.249. 
T6Vu Ying Shih, Qian Mu yu zhing guo wen A"a(Qian Mu and Chinese Culture), p.25. 
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(Guoxue gauilun) written in 1928.77 At that time，he was still teaching at a high 
school in his hometown and was aged 34. The chapter explored the evolution of 
Chinese scholarship from the late Qing period to the Republic Era. Apart from the 
May Fourth Movement, it also touched on the debates on "Eastem Culture versus 
Westem Culture" in the early 1920s. Therefore, it is a very valuable source in the 
study of Qian's early cultural thinking. It is regrettable that Dennerline and Chinese 
scholars do not use it to reconstruct and analyze Qian's early thought. 
In his later days, Qian Mu, in his personal memoir admitted that during the 
May Fourth Movement, he avidly read ”Xin Jingnian" fl^ew Youth), a leading 
iconoclastic j o u m a l . 7 8 in his other works, Qian even made it clear:” Although I 
could not receive any tertiary education, I never miss any word, any sentence and any 
work by the May Fourth iconoclasts."^9 However, in his personal memoir, old Qian 
pointed out that despite the pervasiveness of the New Cultural Movement, "I had 
already decided to immerse myself in traditional Chinese books, so I was not catight 
/ 
up in the new wave. As I look back on it from the present, that was a great stroke of 
luck ."80 In my view, while writing his personal memoir，old Qian, then a famous 
advocate of traditional Chinese culture, may have deliberately downplayed the 
influence of the New Culture Movement on him. Li reality. May Fourth radicalism 
77QBXSQJ， vol.l, p.5. 
8^ _^>/，vol.51，p.91. 
7^ QBXSQL vol.40, p.8. 
80 QBXSQL vol. p.9L 
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left an imprint on his young mind. As indicated above, Qian called for a reform of 
the family system. In A Survey ofNational Studies, his basic attitude toward May 
Fourth New Culture Movement was supportive. 
In the eyes of Qian Mu, the New Culture movement, advocated by Hu Shi 
and Chen Duxiu, began with a literary revolution. Further, its focus was put on a 
reform of social and moral values. Their ultimate goal was to search for democracy 
and science by employing empirical Scient ism.81 While discussing the literary 
revolution, Qian pointed out that on the surface, it centered around a debate on 
"classical versus vernacular language"; however, the heart of it was concerned about 
social and moral reform. He emphasized that its genuine accomplishments were in 
reforming social values and putting forth a new moral s t a n d a r d . 8 2 It is clear that 
Qian perceived the literary revolution as only a means. To Qian, the end was the 
reform of social values. This view was consistent with his stress on the family system 
in the debate on "Science vs. Metaphysics" in 1923. “ 
/ 
Ln describing the reform of social and moral values, Qian made a reference 
to the well-known iconoclastic views of Chen Duxiu's essay, "Xinjingnian zuian zhi 
dabian shu"{A Defence of New Youth). He，however, did not make any value 
judgment on the radical views of Chen.83 Qian may have avoided expressing an 




explicit attitude toward the social reform advocated by Chen Duxiu because, at this 
time, Qian could not identify with the iconoclastic totalism of Chen. 
On the other hand, without hesitation, he credited Hu Shi with promoting 
empirical Scientism in China. He argued that “ empirical Scientism was the foremost 
force behind the New Culture Movement. Since the introduction of the Westem ideas 
by Yen Fu, only Hu's empirical Scientism had a far-reaching positive influence on the 
Chinese. Without the help of empirical Scientism, the success of the New Culture 
Movement would have not been p o s s i b l e . " 8 4 In fact, in the debate on "Science versus 
Metaphysics" in 1923, Qian had been obsessed with Scientism. Thus, in A Survey of 
National Studies, his zealous support of Hu's empirical scientism was a continuation 
of his thought of the early 1920s. 
It is especially noteworthy that Qian at this time even expressed his 
approval ofMay Fourth antitraditionalm. He admitted that "to be sure, at the height 
/ 
of the New Culture Movement, most of the attacks on traditional Chinese culture 
could be j u s t i f i e d . " 8 5 This fully embodies the influence of May Fourth radicalism 
and iconoclasm on young Qian. 
84 Ibid., PP.380-381. 
85 Ibid., p.385. 
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2.2.1 THE ENLIGHTENMENT MENTALITY 
On the other hand, in “ A Survey of National Studies”, Qian criticized the 
New Culture Movement as well. His criticisms were twofold. First, he sensed that 
the 1919 student movement was the peak of the New Culture Movement. Since then, 
the young people miscomprehended the genuine goal of the New Culture Movement. 
They tumed their attentions from the reform of social and moral values to politics. 
Radical students plunged into political activities whereas the passive ones would 
retreated into literature and became decadent and dispirited. In Qian's view, under 
these circumstances, the genuine New Culture Movement came to an abrupt end.86 
Obviously, the nature of New Culture movement was twisted. What Qian lamented 
the most was that the goal of the movement had shifted from the Enlightenment to 
national survival. Qian's assertions fully correspond to what current intellectual 
historians, such as Vera Schwarcz and Li Zehou, describe as the abortion of the New 
Z 
Culture Movement. Schwarcz and Li unanimously argue that in the 1920s, the 
conflict between Enlightenment and the concem for national survival eventually led 
to the total subsuming of Enlightenment ideas, notably academic pursuits, under the 
rubric of patriotism. Once the survival of China, not only as the civilization-state but 
also as a unified nation, became an overriding concem, Enlightenment mentality was 
either relegated to the background or intrumentalized as expedient m e a n s . 8 7 The 
86 Ibid, p.381-385. 
87 Schwarc, pp.286-291 and Li Zehou. "Qimeng yu jiuwang"( Ealightment aad National 
Salvation) in his Zbongguo xiandai sixiangshi lun( Essays on Modern Chinese 
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development ofthe Enlightenment from a genuine introduction through processing to 
reflective application of Westem ideas and values is time-consuming and painful. It 
took several hundreds ofyears for the West to experience this process. However, in 
the face of the national crisis, modem Chinese intellectuals could not afford such a 
time-consuming Enlightenment. What they were desperate for was an all-
encompassing solution to China's problems. Therefore, to them, in terms of helping 
China escape its predicament, nothing would be more direct and effective than the 
search for a political solution. As a result, the radicals, such as Chen Duxiu, were 
compelled to convert to political activism and were therefore attracted to 
Communism. This can also explain why Communism, a practical and all-
encompassing ideology, could swiftly replace the ascendant role ofanarchism, a quite 
unrealistic and even unfeasible thought. 8 8 
As explained above, in the late 1900s and the early 1920s, before the 
attempt ofmonarchical restoration by Yuan Shikai, the Chinese intellectuals foctised 
z 
their political discussions on issues ranging from reform versus revolution to 
parliamentarism and party politics. So，in the 1920s and the 1930s, the relegation of 
Enlightenment mentality to the background may be viewed as a resurrection of the 
deep-seated tendency ofthe Chinese intellectual to resort to politics. In fact，not only 
the radicals such as Chen Duxiu and Li Dazhao opted to embody their cultural ideal 
Intellectual Histiry), pp.7-50. Also see Tu ffei-ming "The Enlightment Mentality 
and the Chinese Intellectual Dilemma", in Kenneth Liberthal ed. Perspective on 
Modem China: Four Anniversaries{ New York: M.E.Sharp, 1991)， pp.104-105. 
88 Arif Dirlik, The Origins of Comunisni New York: The Oxford University Press, 
1989), chapters 5 and 6. 
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in political action, but also cultural conservatives were not immune to this political 
activism. Liang Shuming was a telling example. In 1921, he, a professor of Indian 
philosophy at Beijing University, published his explosive book, Dongxi wenhua Jiji 
zhexue fEastern and Western cultures and their Philosophies), discussing China's 
problems on a cultural and abstract level. This book gained Liang a national 
reputation as a leading defender of traditional Chinese culture and he was accordingly 
attacked by both liberal and socialist wings of the New Culture M o v e m e n t 8 9 in the 
early 1920，Liang was enthusiastic about rebutting their criticisms. However, in the 
mid-1920s, coming to realize the limitation of his pen, he gave up his post of 
professor at Beijing University and devoted all his time to rural reconstruction in 
action.90 At the time, countless intellectuals experienced similar conversions. 
In this overwhelming wave, Hu Shi was probably an exception. As early 
as 1915, he had urged: "Let us do our duty which is to study. Let us not be carried 
away by the turmoil of the newspaper from our serious mission. Let us apply , 
ourselves seriously, calmly, undisturbedly and unshakenly to our studies, and prepare 
ourselves to uplift our father-land, if she [sic] survives this crisis-as I am sure she [sic] 
will,-or to resurrect her [sic]from the dead, if it needs be!"91 In addition, Hu's 
enlightenment mentality was in evidence in his confidences to his American friends:” 
I have come to hold that there is no shortcut to political decency and efficiency� 
89 Guy Alitto, The Last 6b/7/f/c/aT7,pp.78-81. 
90 Ibid., pp.135-153. 
91 Hu Shi, “ A Plea for Patriotic Sanity", Chinese Students Monthly, 10.7:425-
426(April 1915) 
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Good government cannot be secured without certain necessary prerequisites�.I do not 
condemn revolutions, because I believe that they are necessary stages in the process 
of evolution. But I do not favor premature revolutions, because they are usually 
wasteful and therefore unfruitful.... My personal attitude is: "Come what may, let us 
educate the people. Let us lay the foundation for our future generations to build upon. 
This is necessary a very slow process, and mankind is impatient! But, so far as I can 
see, this slow process is the only process." 92 
In the 1920s, although Hu was driven to discuss political issues, he could 
still uphold his vow that he would stay away from political activities. His political 
detachment marked his break away from Chen Duxiu. It is clear that as a foremost 
champion of the New Culture Movement, his enlightenment mentality was still 
unshakable. It goes too far as to say that westem scholarly tradition was Mly free 
from the political interventions. In Germany and even France, most ofthe academic 
institutions and scholarly works were intertwined with political ideologies. Even 
/ 
Ranke's empirical historical studies connoted a strong nationalism.93 However, there 
is no denying that compared to traditional China and early modem China, Westem 
scholarship and academic institutions were rather independent of political authorities 
since their Enlightenment period. Seeing this independent Westem academic tradition, 
Hu came to a conclusion that scholarly independence contributed to the success ofthe 
92jerome B. Grieder, Intellectual and the State in Modern China: A Narrative 
Historyi New York: The Free Press, 1981).pp.251. 
93 Georg G.Iggers, Historiography in the Twentieth Century: from Scientific 
Objectivity to the postmodern a?a7ie/3^e(Hanover and London:Wesleyan University 
Pree:1997) 
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Enlightenment and even led to the wealth and power of the West. With this 
conviction, Hu Shi, Cai Yuanpei and Fu Sinian strove to make the new-founded 
Lnstitute of History and Philology, Academia Sinica free from the intervention from 
the Nationalist Government throughout the Republic period. 94 
In this respect, as the A Survey of National Studies revealed，in the late 
1920s, Qian might have shared something in common with Hu. Cherishing the 
Enlightenment movement advocated by Hu, Qian also opposed radical activism. He 
would rather remain a disinterested but concerned political critic. The years around 
1911，in his early youth, he had dreamed of joining the republic army. However, this 
represented only a young man's naive fantasy. When reaching adulthood, he never 
thought about being involving with any political activities. In 1925, despite his 
obsession with the political ideals of Sun Yatsen's "Three Principles of the People", 
Qian, while a high school teacher, rejected an invitation to join the Nationalist Party 
(Guomindang) by one of his good friend.95 lt is very hard to understand why y6ung 
/ 
Qian, a zealous nationalist, tried his best to stay away from political activities. We 
cannot attribute his political detachment to the influence of Chinese tradition. Ln fact, 
Chinese tradition never kept scholar-literati from involving themselves in political 
activities. I would suggest that young Qian's indifference toward political activities 
might have stemmed from the above-mentioned Hu Shi's Enlightenment mentality. 
94Shiwei Chen," Legitimizing the State: Politics and the Founding of Academia 
Sinica in 1927” Papers on Chinese History, Vol.6,�〔Spring 1992)， pp.26-35. 
95 QBXSQJ, vol.5l, p.l35. 
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This mentality was manifested in Qian's early discussion on social and culture issues 
to the neglect of any political issues. Strictly speaking, Qian never published any 
political commentaries in his early period. Like Hu Shi, young Qian, as an 
intellectual, might have believed that only by clam academic pursuits could sick 
China be salvaged (xueshujueguo). 
Moreover, being an unknown country school teacher, he realized that his 
> 
voice would be heard in the scholarly community only if he could distinguish himself 
by his works on traditional Chinese learning, ki other words, as long as he was a 
leading expert on "national heritage" in the intellectual community, his views on 
cultural and political issues would grab the attentions of the leading intellectuals of 
the time, such as Hu Shi and Gu jiegang96. These two leading intellectuals were 
undertaking the Movement for Rearranging the National Heritage and they highly 
regarded individuals who put groundbreaking notions about ancient Chinese history. 
This can, to a great extent, explain why, in this period, young Qian, albeit an zealous , 
nationalist who was concerned about current affairs, would rather immerse himself in 
the studies of Chinese history and culture and finally published his groundbreaking 
works on ancient Chinese history, such as "Li xiang, Xin fu zi nianpu(Chronological 
record of Liu Xiang and Xin, father and son,1930) and Xianqin zhu zi xi nian 
(Chronological Studies of the pre-Qin Philosophers, 1930). 
96 For Gu Jiegang' s studies of Ancient history, see Tse-ki Hon, "Ethnic and 
Cultural Pluralism: Gu Jiegang' s Vision of a New china in His Studies of Ancient 
History", Modern China, Vol.22, Number 3(July 1996), p.315-339. 
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It should be noted that even in the late 1930s, while teaching at Linda, a 
famous university of refugees in Kunming, Qian, in opposition to the view of the 
Dean of Arts and Letters of the School, Feng Youlan, publicly denounced the students 
who went off with patriotic intentions to join the different political activities, such as 
the Communist mobilization, rather than studying diligently to prepare themselves for 
postwar intellectual roles.97 Qian's political detachment seemed to persist throughout 
his life. 
2.2.2. THE ICONOCLASTIC TOTALISM OF CHEN DUXKJ 
In addition, his second criticism directed at the New Culture Movement 
concerned the iconoclastic totalism of Chen Duxiu. As indicated above，in spite of 
his support of social reform in the New Culture Movement, Qian was elusive in , 
making a reference to Chen's view on social reform. At this time, although open-
minded to May Fourth radicalism, young Qian, seasoned in traditional Chinese 
learning, still could not accept Chen's assertion that in order to save China from the 
acute national crisis, Chinese have to uproot their own traditional culture. In fact, 
Qian was very sympathetic to Chen's original position. Like all nationalists, what 
motivated Chen to reform the social and cultural values was his desire to salvage 
China from the verge of national and even racial extinction. Li Qian's eyes, some of 
^^QBXSQJ, vol.51, p.217-218. 
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the reforms advocated by Chen were not only necessary but imperative. However, 
what made Qian alert and even reflective about dark side of the New Culture 
Movement was the fact Chen had gone to an extreme in his attack on traditional 
culture and viewed all elements of traditional Chinese culture as baneful and evil.98 
To Qian, Chinese culture was the soul of the nation and of every Chinese. Denying 
Chinese culture altogether, Chen was soulless. Chen's patriotism became unfounded 
and even faded away.9^ 
Although Qian was outrightly contemptuous of Chen Duxiu's iconoclastic 
totalism, we should bear in mind that, in this period, young Qian basically approved 
the original goal of the New Culture Movement. As Yu Ying-shih perceptively points 
out, "Qian in his early years was very receptive to Westem thought. “ 100 
2.2.3 ORGANIC ASSDvCLATION OF MODERN WESTERN CrVCLIZATION^BY 
- 7 
CmNESE CmLIZATION 
Apart from the New Culture Movement, in A Survey of National Studies, 
Qian discussed the 1920 debate on the "Eastem culture versus Westem culture". He 
9SQBXSQJ, vol.h p.399. 
99lbid., p.402. 
100 Yu Ying-shih, Qian Mu yu xin jia{ Qian Mu and Contemporary Neo—Confucianism)， 
Qian Mu yu zhong guo wen hua{ Qian Mu and Chinese culture), p.38. 
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remarked that "the notions of such conservatives as Liang Qichao and Liang Shuming 
might serve as a complement and addition to the New Culture Movement."101 
However, it is noteworthy that Qian was strongly against Liang Shuming's noted 
perception that the Chinese culture and Westem culture were totally different entities 
and that both cultures could never converge on a spiritual level.l02 Liang in his tour 
de force, Dong xi wenhua ji qi zhexue {Eastern and Western Cultures and their 
Philosophies) elaborated this point in detail: "I can state categorically that if Western 
culture had not made contact with us, and China had completely shut itself off from 
foreign contact, then China would have gone another three hundred years, or five 
hundred years，or even another thousand years, and absolutely would not have 
produced these steamboats, railroads, airplanes, scientific method and democratic 
spirit. That is to say, the Chinese have not been traveling on the same path as the 
Westerners. Because, if China werejust traveling more slowly on the same path, then 
there would be a day when we would, walking slowly, catch up. If each culture is 
V. 
going along separate roads, or in separate directions, then no matter how long China 
travels, it will never reach the point the Westerners are at now."103 Well versed in 
Chinese history, young Qian found this philosophical imaginations of Liang awkward. 
From a perspective of a historian, the cultural theories of Liang could not be justified 
by any historical evidences. 104 
101 QBXSQI, vol.l. pp.385-389. 
102 Ibid, p.390. For Liang Shuming's discussion about the nature of Chinese 
culture, see hong-yok Ip, "Liang shuming and the Idea of Democracy in Modern China", 
Modern China, vol.l7, number l4(0ctober 1991),p.476-480. 
l03Guy Alitto, The Last Confucian, p..87. 
50 
To young Qian, Hu Shi's cultural theories was much more appealing and 
convincing. As a advocate of the idea of progress, Hu contended that the Chinese 
Culture was different from the Western culture merely because the Chinese one was 
yet to catch up with the stage which the west had reached in the evolution ofhuman 
civilization. As Lin Yu-sheng, a creative Chinese American intellectual historian, 
aptly observed, "Hu's doctrine of evolutionary "organic assimilation" of modem 
> 
Westem civilization by Chinese civilization was based on a notion of generic 
similarity between the two. This similarity he explained in terms of biological and 
environmental determinism. A civilization is a way of life in which a people adapt 
themselves to their given environment according to their biological needs. Particular 
variations in different civilizations are only the consequences of environment and 
time. The modem achievement of science and democracy in the West is due to the 
environmental imperatives in the history of the West during the last three hundred 
years. Believing as he did in the historical progress of mankind in general," Hu 
/ 
perceived the advent of the challenge of similar environment and problems to the 
Chinese. He predicted that science and democracy would undoubtedly flourish in 
China in the future. Ln short, in pursuit of his argument he denied any possibility of 
qualitative differences between Chinese and Westem c i v i l i z a t i o n s . " 1 0 5 Young Qian's 
enlightenment mentality may have made him easily espouse Hu's theory of 
evolutionary organic assimilation. Qian even argued that "Hu's cultural theories could 
^QBXSQJ, vol.l. p.390. 
105 Lin Yu-sheng, The crisis of Chinese Consciousness, p.93. 
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— 
correct Liang's wishful thinking".106 To be sure, at this time, the explosive impact of 
global space in the early part of this century on Qian's mind can hardly be overstated. 
As late Joseph Levenson once observed, "It was the contraction of China from a 
world to a nation in the world that changed the Chinese historical c o n s c i o u s n e s s . " 1 0 7 
To gain access to the modem world, therefore young Qian had to accept a new global 
and universal time. In this period, his notion of universal time was starkly different 
from what he argued about different cultural entities in his ''Outline History of the 
Nation"(guoshi dagang) in 1939. 
Moreover, in 1923, Qian began to write some short essays on comparison 
between Chinese philosophy and Westem p h i l o s o p h y . l 0 8 it should be noted that 
these early essays were not intended to differentiate both philosophies. By contrast, 
they sought the similarity between Chinese culture and Western culture. As he 
remarked, "to a great extent, Chinese philosophers and their Westem counterpart had 
something in common."109 His approach to cultural comparison was fully consistent , 
with Hu's notion of generic similarity of the two cultures. More importantly, in the 
early essays, he never criticized the defects of the Westem cultures. 
106 QBXSQJ, vol.l, p.391. 
107 Joseph Levenson, ” The Genesis of Confucian china and its Modern Fate” in 
Curtis, L.P., Jr,ed. The Historian's Workshop: Original Essays by Sixteen 
historians{^e^ York: Knopf, 1970)， p.288. 
•Most of these artiicles were orignally published in XuedengO^ight of Learning), 
a leading newspaper in Shanghai in the early Republican era. Later, all of them 
were collected into QBXSQJ. See QBXSQJ, vol.l8. 
109ibid., pp.505. ‘ 
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2.3 CONSERVATIVE ELEMENTS EM THE CULTURAL TmNKJNG OF QDVN MU 
Yet, for a youth who had been exposed to traditional literati leamingHO at 
the same time as his exposure to radical thought in his hometown, the radical New 
Culture Movement did not necessarily lead him to totally reject the traditional 
Chinese Culture and values. This was especially true for Qian Mu's early cultural 
position. As noted above, Qian expressed his strong disapproval of Chen Duxiu's 
iconoclastic totalism. Surely, during this time cultural conservative elements were 
present in his mind as well. In A Survey of National Studies, Qian asserted "if the 
whole Chinese culture was discarded, nothing we could base ourselves on during our 
cultural reconstmction . " l l l Li other words, while endeavoring to absorb the Westem 
culture, we should not lose our own cultural identity. At the time, these half-formed 
cultural conservative elements in his mind may have made him move closer to' the 
/ 
interpretation of Sun Yatsen's "Three Principles of the People" by Dai Jitao, a theorist 
of the nationalist government. He remarked: 
Dai Jitao offers an apt and perceptive interpretation of SunYatsen's 
"Three Principles ofthe People". He stresses that self-confidence is a key 
to everything. Thus, he argued that the original aim ofThree Principles of 
llOFor the influence of traditional Chinese learning on young Qian Mu, see 




the people is to restore self-confidence in national strength. Without a 
Chinese renaissance, genuine peace in the world would be impossible... 
Therefore, in order to achieve the goal ofThree Principles of the people, 
we have to restore our traditional Chinese moral standard and , at the 
same time，to leara Westem s c i e n c e . l l 2 
Qian continued to praise Dai: 
More importantly, Dai successfully blends conservative views with the 
radical ones and instills vigor into this combination, thus putting forward a 
comprehensive and constructive political i d e a l . l l 3 
In fact, some Chinese scholars have pointed out Dai's interpretation of "Three 
Principles of the People" in terms of Confucianism was o v e r d o n e . l l 4 Young Qian's 
attraction to Dai's interpretation partaking a strong Confucian flavor reveals his 




113 ibid., p.409. 
114 Song Zhongfu. Zhao Jiehui.Pei Dayang, Ru xue zai xian dai zhong 
quo( Confucianism in Modern China) (zheng zhou shi: zhong zhou gu ji chu ban 
she,1993), p.l31. 
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2.3.1 QL\N'S CULTURAL CONSERVATIVE THENXmG AND HIS POLITICAL 
POSITION 
However, Qian's approval of Dai's interpretation probably has something 
to do with his own political stance. As indicated earlier, as early as 1925, he had 
identified himself with the political ideals of Sun Yatsen's "Three Principle of the 
People". From a cultural perspective, Dennerline argued that young Qian was 
attracted to Sun's political ideal precisely because the manifesto by Sun served a link 
between a much needed public spirit and the spirit of a Chinese people, which 
warmed Qian's heart. For Qian, "it was the first political program to acknowledge the 
possibility of a uniquely Chinese form of public spiritedness, a possibility that could 
lead China to democracy and social j u s t i c e . " H 5 Dennerline's explanation carries 
some truth in it. However, besides this explanation, I would suggest that strategic 
consideration might have driven Qian to identify with Sun's political ideal and even 
/ 
the Nationalist Party throughout his life. This strategic consideration resulted from 
his emulation of the role of Zhu Xi. To be sure, throughout his life, Qian always 
vacillated between Cheng-Zhu learning and Lu-Wang leaming. However, we should 
bear in mind that during most of his life, he tended to identify more with Cheng-Zhu 
leaming and even looked to Zhu Xi as his role model. Implicit in most of his works 
throughout his life was his belief that in the contemporary world he was the only one 
who had inherited the Confucian orthodoxy from Confucius through Zhu Xi to Zeng 
115 Dennerline, p.55. 
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Guofan.ll6 In fact, since the Southern Song period, Zhu Xi, s thought had been 
endorsed by different imperial governments and became an orthodox learning for 
literati. Following Zhu Xi's suit, Qian was certainly eager to make his works 
orthodox learning in the contemporary world. This can explain why Qian, despite his 
political detachment, let the Nationalist Government publish most of his works. In 
the 1940s, the Nationalist Government even made his ''Outline History ofthe Nation” 
a text book for all college students. In addition, at the request of the nationalist 
government, he, a politically detached intellectual, never felt awkward to give 
lectures on Chinese culture and history to Nationalist Army. Actually, during his later 
days, his dependence upon the Nationalist Government was much more pronounced. 
It should be noted that in all his life, Qian was isolated and even excluded by both 
mainstream scholars, such as Fu Sinian and Li Ji and major theorists of the 
Nationalist Government, such as Chen Lifu. However, I would venture to suggest that 
Qian always dreamed ofbeing a “ teacher of the emperor" (Dihuang zhishi). Though 
reluctant to be involved in any political activities in action，he looked forward to , 
being consulted by Chiang Kaishek, the leader of the Nationalist Government. In the 
second half of this century, he had even written a dozen of articles to flatter Chiang 
Kaishek. His eagemess for the recognition of his intellectual position and scholarly 
achievements by the regime can explain why Qian, in his later days, was willing to 
stay in a house provided by Chiang's family and to accept the title of "National 
Teacher"(Guoshi) awarded by the Nationalist Government in Taiwan. 
116 This can also explain why in the late 1960s, in Taiwan Qian Mu devoted all his 
time to working on the life and thought of his predecessor, Zhu Xi. 
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His well-known anti-Communist stance is the inevitable result of his 
lifelong strategic association with the Nationalist Government. Dennerline and some 
Taiwanese scholars argued that Qian opposed Chinese Communism merely because 
he found Communism inimical to traditional Chinese culture and values. This 
represents an oversimplification of Qian's thought, to fact，these scholars neglect a 
fact that in his later days, Qian wrote a few articles on socialism in which he showed 
a strong interest in socialist utopia.H7 More importantly, before 1940s, Qian never 
launched any attack on Communism. As his personal memoir indicated, he was 
introduced to Communism as early as the late 1910s. H8 It is hard to understand why 
Qian, a rebellious young man, was not attracted to the radical Communism . Perhaps, 
at the time, his Enlightenment mentality kept him from identifying with Communism. 
In fact，from 1920s to 1940s, it was mainly the Communist Movement that prompted 
the young people to tum away from the Enlightenment Movement which was 
treasured by young Qian. Witnessing Chen Duxiu, originally a leading advocafe of , 
the Enlightenment Movement, and the May Fourth students plunge into Communist 
activities, Qian, then committed to political detachment, certainly showed a distaste 
for Communism. Further, in the late 1930s, the fact that his promising students 
joined the Communist mobilization at the cost of their studies inevitably enhanced his 
determination to oppose Communism. 119 
WQBXSQJ’ vol.30, pp.79-94. 
118 QBXSQJ, vol.51, p.93. 
•QBXSQJ, vol.51, pp.218-219. ‘ 
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toi spite of the fact that over his life, he never joined any authentic political 
activities and that he never seemed to have any political ambition, to a certain extent 
Qian's association with the Nationalist Party might have contradicted his advocacy of 
political detachment. Clearly, especially in the second half of this century, the desire 
to be a "Teacher of the Emperor" overshadowed his early notion of political 
detachment. Rumor has it that in the 1970s, staying in Taiwan, Qian, at the request of 
the Nationalist Government, on occasions went to prison to give lectures to political 
dissidentS-120 
La addition, an especially noteworthy fact is that Qian's affiliation with the 
nationalist government made the young students of the 1940s averse to his historical 
and cultural works and branded him as a muddle-headed conservative. As Professor 
Liu Guisheng ofBeijing University told me : 
K , 
In the early 1940s, we, college students longing for a new cultural and 
political vision, were reluctant to read Qian's Outline History ofthe Nation, 
a text book made by the Nationalist Government. Thus, at that time, we 
could not realize the historical acumen of Qian..l21 
120 In a recent television program, Li Ao, a well-known political dissident in 
Taiwan in the 1960s and the 1970s, disclosed that Qian Mu had given lectures to a 
few famous prisoners of conscience, including him, in the prison. 
121 I am grateful to Professor Liu Guisheng who has generously shared with me his 
early impression on Qian Mu' s scholarship. 
58 
It is beyond the scope of this study to further explore the relationship 
between Qian Mu's cultural conservative elements in his mind and his political stance. 
In sum, because ofhis desire to find a institution to serve his cultural goal, in his early 
years, there was an implicit contraditon between his poltical detached attitude and his 
dependence on the Nationalist party. 
2.3.2 UNRESOLVED D^TTELLECTUAL TENSION 
It is noteworthy too that his half-formed conservative thought may have 
rendered him to reject Liang Shuming's cultural notion that Chinese culture and 
Westem culture were two different entities. As indicated above, his opposition to 
Liang's view was derived from Hu's Shih ’s cultural theory of evolutionary "organic 
assimilation". In addition, it is much more likely that it was hard for young Qian to 
/ 
accept Liang 's ratiocination that the Chinese culture had to be totally destroyed. 
According to Liang's rationale, every culture is constituted by its own distinct "will" 
and "spirit" with a unique "way". In other words, every culture is a holistic entity. 
This holistic entity can never be carved up, implanted and syncretized. In this 
connection, Liang stressed that the will and spirit of the Westem culture is 
diametrically different from those of the Chinese culture, so a blending between 
Chinese culture and Western culture is impossible. For the sake of the development 
of the Westem democracy and science, Chinese tradition had to be demolished 
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a l t o g e t h e r . l 2 2 in this respect，despite being antagonistic to each other，Liang's 
thought bore a striking resemblance to Chen Duxiu's iconoclastic t o t a l i s m . l 2 3 As an 
old Westem saying goes, "if you fight with your opponent for too long, you will 
unconsciously absorb your opponent's fighting skill as well." Obviously, Liang's 
notion of culture as a holistic entity was subject to the influence of the well-known 
iconoclastic essay by Chen Duxiu, "Dongxi minzu genben saixiang zhi chayi"{lhQ 
Basic Difference between Eastern and Westem Thought). Thus, in Liang's case, we 
can view his means as anti-traditional and even total iconoclastic, but his ends as still 
conservative. 
As A Survey of National Studies shows, young Qian Mu was also 
conscious of the hidden intellectual connection between Liang and Chen.. He 
squarely pointed out that"Liang 's cultural theories were not immune to the influence 
of Chen Duxiu's one dimensional not ion".124 To be sure，in this period, the bottom 
line of Qian's cultural stance was that no matter how radical the new cuhure 
/ 
movement was, the Chinese tradition, the soul of the nation, should be completely 
destroyed. While upholding this bottom line, Qian Mu certainly despised Liang's 
122 Liang Shuming, Dong xi wenhua ji qi Z7^e^i/e(Eastern and Westem Cultures and 
their Philosophies)( Shanghai: Commercial Press, 1922), pp.6-7. 
123 Lin Yu-sheng， ”Hu Shi yu Liang Shuming guan yu< dong xi wen hua ji gi zhe xue> 
de lun bian ji qi li shi yi yi” ( The Debate between Hu Shi and Liang Shuming over 
"Eastern and Western Cultures and their Philosophies" aad its Implications", in his 
"zheng zhizhi xu yu duo yuan she hui-she hui si xiang Lun congi Political Order and 
Pluralistic Society: Essays on Social Thought)( Taipei: lian jing chu ban shi ye 
gong si,1989), pp.309-310. 
124 QBXSQJ, vol.l,pp.388 and 390. • 
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ratiocination that the deracination of Chinese culture is necessary. More importantly, 
his disapproval ofthe ratiocination led young Qian to oppose Liang's premise that in 
terms of spirit and pattern, the Chinese culture was diametrically different from the 
Westem culture. It should be noted that although disdainful of Liang's cultural 
theories, Qian unconsciously accepted an important assumption by Liang Shuming. 
The assumption was: different cultural entities with distinct spirit and pattern could 
not be implanted and assimilated into one another. Ln Qian's young mind, there was a 
contradiction between this assumption and the notion of evolutionary assimilation of 
modem Westem civilization. It was not until 1939, when writing "Outline History of 
the Nation", Qian could successfully resolve this intellectual tension. 
2.3.3 THE ROOTS OF THE CULTURAL CONSERVATIVE ELEMENTS “ 
As Dennerline noted, the emergence of the cultural conservative elements 
in his young mind was due to Qian's immersion in traditional learning in" his 
/ 
h o m e t o w n . l 2 5 i n addition, I would argue that in the 1910s and the 1920s, some views 
of defenders ofthe Chinese cultures and of popular joumals may have shaped Qian's 
half-formed cultural conservative thought as well. 
First, I will put the focus on how the advocates of Chinese culture had an 
undeniable influence on young Qian's mind. Since the 1870s, the development of 
science created the industrial revolution in the West. As a result, the extemal life of 
125See Dennerline, Chapter 2. 
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modem man has experienced rapid and numerous changes while his inner life had 
faltered and became unstable. The road of inexorable progress had somehow led the 
West to the abyss of World War. In 1919，the publication of The Decline ofthe West 
by Spengler marked the rise of pessimism about the future of the West. In the hope of 
saving the West from the verge of cultural bankruptcy, some of the Westem 
intellectuals turned their attention to Eastem Cultures to seek a s o l u t i o n . l 2 6 
It was against this background that the two famous Westem philosophers, 
John Dewey and Bertrand Russell, visited China respectively in 1919 and 1920. 
During their visits, they gave a series of talks on Eastern and Westem cultures, 
lauding the beauty of traditional Chinese culture and arguing for a blending between 
Chinese culture and Western c u l t u r e l 2 7 Upon their retum to their home countries, 
they continued to publish essays on Chinese culture. In China, these essays were 




126 Zhang Dahua, "Lu dong fang wen hua pai"( On Eastern cultural School), She hui 
ke xue zhan xian{ Social Science Forefront), vol.64,(April 1993)， p.116-117。�
127 Chen Xujing, Dong xiwen hua ^a/7(Perspectives on Eastern and ffestern Cultures) 
(Taipei:mu tong chu ban she),pp.92-93. For Dewey's advocacy of a blending between 
Chinese culture and Western culture, see Xu Sumin, Bijiao wen hua yan jiu 
shi{ Comparative Cultural History) (Kuming: yunnan ren min chu ban she,1992),p.343. 
For Russell's views expressed in China, see Chow Tse-tung, The May Fourth Movement: 
Intellectual Revolution in Modern China( Massachusetts and London: Harvard 
University Press,1980 edition) pp.237-238. 
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As some intellectual historians argued, the praises of Chinese culture by 
Dewey and Russell emboldened the cultural conservatives in C h i n a . l 2 8 ln the early 
1920s, young Qian Mu was exposed to the influence of the views ofboth Dewey and 
Russell as well. In his personal memoir, Qian wrote: 
There were two reasons why I decided to move to a primary school. One 
was that Dr. Dewey was in China lecturing on the philosophy of education. 
I had read his lectures in thejoumals and was very interested. I felt that 
although his philosophy was not at all the same as the old Chinese idea of 
education I knew from my native place, the two did have a lot in common. 
So I thought that i f I went to a primary school and conducted an 
experiment, working directly with the children from the day they started, I 
could find out for myself what were the similarities and differences 
between new and old, Chinese and foreign ideas about education, and 
what were the strengths and weakness in each . . . l29 
Lti fact, his experiment flilly embodied the characteristic of his cultural , 
thinking of this period: new and old, and Westem and Chinese. Moreover, we can 
venture to infer that Dewey's call for syncretism may have left an imprint on his 
young Qian's mind. 
128 Chow p.238; Chen Fengxiang， ”wu sishi gi de min zu zha yi”（ Nationalism in the 
May Fourth Period), Guo li Taiwan shi fan da xue li shi xue bao, vol.9(1981), p.321. 
129 QBXSQJ, vol.51,p.l05. 
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Russell seemed to be much more attracted to the beauty of Chinese culture 
than Dewey. Most of the Russell's works on Chinese culture were translated and 
published in Xue Deng (Light of Leaming), a popular newspaper based in Shanghai. 
In one of his works entitled "Zhongguo wenhua yu xifang “ (Chinese Culture and the 
West), Russell showed strong interest in Chinese family ethics and expressed 
admiration for the philosophy of life in C h i n a . l 3 0 in fact. Light of Learning was one 
of the favorite readings of young Qian. He was once the author of a few essays in this 
newspaper as w e l l . l 3 1 Therefore, Qian may have read Russell writings praising 
Chinese culture. Actually, in his “ An Observer's View", Qian viewed Russell's 
thought as a yardstick to criticize the arguments of both Carsun Chang and V K Ting. 
-He remarked: 
Russell is a scholar who has received scientific education. It is 
unreasonable to denounce the critique of postwar world and the suggestion 
on the path to the promising future by Russell as unscientific? It is no 
w 
exaggeration to say that Russell is an embodiment of scientific spirit. 
How could we say that science is incongruent with cosmopolitanism? 
However, unlike Mr. Ting who believes that science can cover everything, 
Russell, in his works, strives to advocate liberating human nature and to 
affirm personal freedom. He also offers a lot of perceptive opinions on 
130 Bertrand Russell, "Xhong guo wen hua yu xi fang"( Chinese Culture and the 
West),5i^i/ Gan trans. Xue dang (Light of Learning), June 3, 1922. Also see Song 
Dexuan, Xin ru jia( Con temporary Neo-ConfucianismJfYd. i pe i ； yang zhi wen hua shi ye 
gu fen you xian gong si, 1994) P.33_34. 
131 QBXSQJ, vol.51,pp.ll7-120. 
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religion, literature and art. What do Mr. Ting and Chang, you two 
gentlemen, think about that?132 
Even in 1950, in an article, Qian still showed his greatest respect for Russell, stating 
that "We, Chinese, admire Russell not only because he is a distinguished philosopher 
in the world who envisions the future of the world civilization, but because he has 
sojourned in China and showed his admiration for the hidden ideal of life in Chinese 
people as well as the superior value of Chinese culture."133 Thus, without doubt, 
there is a connection between Russell's obsession with Chinese Culture and the 
fermentation of the conservative elements in Qian's young mind. 
Li addition, at the end of World War One, Liang Qichao, as a member of 
the Chinese Observers' team in Europe, offered his assessment of the postwar 
European intellectual climate. His proclamation of the “ bankruptcy of Westem 
civilization, as exemplified by the destruction of the War, was received 
enthusiastically by the antagonists of the New Culture Movement. 134 in his "Oicyou 
xinying /w"(Heflection and topressions o fMy European Joumey), a work published 
in the early 1920 after his retum to China, Liang aptly concluded with his 
conversations with a American correspondent abroad: 
132 QBXSQJ, vol.23,p.250. 
133 QBXSQJ, vol.24, p.l91. 
^34philip C.C. Huang, Liang Chi-chao and Modern chinese Liberalisni Seattle and 
London: University of Washington Press, l972),p.145-146. 
65 
Since we came to Europe, this pessimistic note has filled our ears. I 
remember talking with a noted American correspondent by the name of 
Simon. He asked me,” What are you going to do after you return to China? 
Are you going to introduce to China some Westem culture? I said, “ Of 
course." He heaved a sign and said to me. "Alas, Western culture is already 
bankrupt." I asked him, “ what are you going to do when you retum to 
America?" He said," When I go back, I shall shut the door and wait. I 
want to wait until you have introduced Chinese culture to save us.l35 
Europe's postwar pessimism brought a renewed belief in the value of China's own 
cultural heritage. As some Chinese historians points out, the publication of "Ouyou 
xinying /w"(Reflections and Lnpression of My European Joumey) by Liang is a 
hallmark of the rise of cultural conservatism in 20th C h i n a . l 3 6 To be sure, in the 
1920s, young Qian read a portion of this work in Light of Learning and was heavily 
influenced by Liang's s y n c r e t i s m . l 3 7 i n A Survey of National Studies, Qian asserted 
that "the ultimate goal ofLiang Qichao was to render Chinese civilization efflorescent 
K 
"138 and that "his syncretism served as a complement and.^ven corrective to the New 
Culture Movement . "139 
135 Liang Qichao, Liang Qichao Jenkung chinchu(Recent fritings of Liang Qichao), 
vol.l (1922)， p.28. This translation is by Kiang ffen-han, The chinese Student 
MovementQ^e^ York: King's Crown,1948),p.42. 
136Gao Like, ”wu si hou de she hui wen hua si chao"( Post-May Fourth Social and 
Cultural thought), in Xu Jilin and Chen Dakai ed.Zhong guo xian dai hua 
shi( History of Chinese Modernization、、 Shanghai:Shanghai san lian shu 
dran,1995),p.365. 
137 QBXSQJ, vol.l, 385-386. 
138 lbid., p.386. _ -
139 Ibid., p.386-387. 
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Also, the relationship between popularjoumals of the 1910s and the 1920s 
and the early half-formed cultural streak of Qian can hardly be emphasized. Yu Ying-
shih, in an essay expressing mourning over the death of Qian, points out that it was 
both Guofeng Bao QSfational Spirit Journal) and Guo Shui Journal fNational Essence 
Journal) that greatly shaped the early thought of Qian Mu.l40 There is no doubt that 
Qian was exposed to the influence of National Spirit Journal. As showed earlier, 
Qian read Liang Qichao's ”On Survival" published in National Spirit Journal. 
Furthermore, according his personal memoir, in the spring of 1911, Qian read the 
manifesto of this journal and identified himself with it.l41 But, the notion that 
National Essence Journal shaped Qian's early thought is called into question. First, 
Yu in his article cannot provide any substantial evidence to bear out this notion. 
More importantly, I have searched all the works of Qian and found that Qian never 
mentioned his reading of National Essence Journal in his youth. However，although 
K 
unable to verify the influence of National Essence Journal on Qian, we should not 
undermine the persuasiveness of this journal on the minds of the young people in the 
first decade of this century, who may have in tum had influence on Qian. 
I would like to add that besides the above-mentioned two journals, we 
should not neglect the fact that Dong fang zahai (Eastern Miscellany), a very popular 
journal in the 1910s, had a bearing on the young mind of Qian Mu. Since 1916, its 
140 Yu,te/7 Mu yu zhong guo wen Awa(Qian Mu and Chinese Culture),pp.20-23. 
141 QBXSQJ, vol.24,p.223. 
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chief editor, Du Yaquan, with some cultural conservatives, had published a series of 
essays in Eastern Miscellany, pointing to the bankruptcy of Western civilization and 
calling for preserving traditional Chinese moral and ethical values. They also 
launched relentless attacks on the totalistic anti-traditionalism of Chen D u x i u . l 4 2 
Despite his infrequent references to thisjouraal in his early writings, Qian admitted in 
his personal memoir that since the age of eighteen, he had begun to become a regular 
reader of it. Later, he even obtained an award by publishing an essay’ "Lun minguo 
jinhou waijiao zhengce"(On the Foreign Policy of the Republic China) in Eastern 
Miscellany\^^ As Lu Yaodong, Professor of Taiwan National University noted，"To 
Qian Mu who stayed in the countryside. Eastern Miscellany was a 'channel' to see the 
outside world ."144 Thus, I suggested that the notions of the cultural conservatives, 
such as Du Yaquan's, in the journal may have molded Qian's young mind as well. 
More noteworthy is a fact that even in 1939, in his private conversations with Zhang 
Xiaofeng, Fu Sinian denounced Qian's knowledge of Westem culture as a derivative 
of Eastern Miscellany. 14 5 ^ , 
l42Liu Lina: zhongguo ndn guo si xing shi( Chinese thought in Republican 
EraXBeijing; Ren min chu ban she，1994)，p.62-64. 
i43QBXSQJ, vol.51,p.76. 
144Lu Yaodong, "Du shu zhong zi de meng ya: zhui nian Qian Mu xian sheng” ( The 
seeds of Study in Embryo； In Commemoration of Mr. Qian Mu), Li Shi yue kan{ History 
MoQthly),vol.33( October, 1990), p.l07. ‘ . 




Before 1930, subject to the influence of both traditional Chinese culture 
and Westem culture, Qian's cultural thinking was still very discursive and ambiguous. 
His attitude toward the radical May Fourth New Cultural Movement was not 
antithetical but ambivalent. On the one hand, he was obsessed with the Empirical 
Scientism of Hu Shi and expressed approval of the reform of traditional social values 
advocated by the May Fourth radicals. On the other hand, as a child of traditional 
Chinese culture, he rejected the iconoclastic totalism of Chen Duxiu without 
hesitation. In this period, young Qian was probably torn between two poles: 
traditional Chinese culture and new Westem culture, and conservatism and radicalism. 
To be sure, young Qian before 1930 constantly alternated between these two poles 
and endeavored to search for the solutions to the two thomy questions arisen in his 
childhood mind. “ 
/ 
It is not too far-fetched to argue that in this period, Qian Mu was still 
groping for convincing cultural theories which could explain China's plight. 
Perhaps ,at this time，both radical and conservative elements were present in Qian's 
thinking. He had yet to be able to offer the solutions to his childhood questions. He 
was puzzled by the question as to whether Westem culture was superior to Chinese 
culture. Nor was he able to seek sufficient historical evidences to support Liang 
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Qichao's notion that China will survive the Westem intrusions. As he remarked in his 
later days: 
While teaching in country schools, I was quite ignorant and could only 
leam something from the old books...I am not bold enough to give any 
opinion on the similarity and difference between Westem culture and 
Chinese Culture as well as the problem ofWestera cul ture . l46 
We can come to a conclusion that before 1930，Qian's cultural thinking 
was still half-formed. In contrast to Dennerline's perception, strictly speaking, in this 
period, young Qian was not a cultural conservative. It was not until the early 1930s, 
when he was teaching at several universities in Beijing, that the radical elements were 
overwhelmed by the conservative elements in his mind and that he was gradually 
converted to the position of a cultural conservative. 
V. 
/ 
146 QBXSQJ, vol.51, pp.411-412. 
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CHAPTER 3 
THE CULTURAL CONSERVATISM OF QIAN MU 
FROM 1930 TO 1949 
The year 1930 was a critical one for Qian Mu. It was in this year that 
famous historian Gu Jiegang recommended Qian to Yanjing University to take up an 
i n s tmc to r sh ip . l47 i n 1931 , he left Yanjing t o join the stafFofBeijing University a s 
an associate professor.l48 A new phase of his career began. It was in this period in 
Beijing that he gradually became a cultural conservative. As LuoYijun, a mainland 
Chinese scholar, points out, from the middle of 1930s onwards, Qian never showed 
any support for the New culture Movement.l49 ^ 1937, in his preface to Zhongguo 
jin sanbai nian xueshu shi{A History of Chinese scholarship of the Last Three 
centuries), Qian bitterly criticized the anti-traditionalism advocated by the May 
/ 
Fourth radicals. In his view, contemporary intellectuals blindly embraced the 
Westem political systems to the neglect of their suitability to the Chinese context. 
When realizing that the Westem system, in conflict with the core of Chinese culture, 
had difficulty in taking root in Chinese soil, the intellectuals were driven to go so far 
as to advocate totalistic Westernization and dreamed of changing everything in China 
147 QBXSQJ, vol.51, pp.149-153. 
148 Ibid, p.l65. 
149 Luo yi jun, p.293. 
71 
o v e m i g h t . l 5 0 Further, in 1939, he published an explosive prologue to his tour de 
force. Outline History of the Nation in a newspaper, vehemently repudiating the May 
Fourth radicalism and advocating the unique spirit of Chinese culture. His cultural 
conservative views caused a stir in the intellectual community during the Sino-
Japanese war. In fact, the publication of Outline History of the Nation in 1940 
marked the complete formation of his cultural conservatism. From 1940 to 1942, he 
devoted himself to writing scores of essays on the comparison between Chinese 
culture and Westem culture. Most of these essays were later collected into his 
Wenhua yu jiaoyu (Culture and E d u c a t i o n j . l 5 1 in the middle of the 1940s, he was 
engaged in a systematic and in-depth study of cultural problems from a comparative 
perspective, which culminated in the publication of his Zhongguo wenhua shi dao 
lun(An Introduction into Chinese Cul ture) .152 jj^  his personal memoir, ‘ Qian 
described how he had turned his attentions from historical studies to cultural 
comparison: "The publication of Outline History of the Nation served well as a 
V 
watershed in my intellectual life. Before that, my research had focused on historical 
studies... After that, most of my writings were devoted to cultural studies or 
comparison of Chinese culture and Westem culture in the hope of reviving the 
Chinese culture."153 To be sure, in the 1940s his cultural thinking became fully-
150 QBISQJ,.Yol, 16, p.l8. 
151Sun Ding chen, "Qian Binsi xian sheng zhu yao zhu zuo jian jie”（ A Brief 
Introduction to the Main Works of Qian Mu), in Qian Binsi xian sheng ba shi sui ji 
nian lun wen ji{ Essays in honour of Mr. Qian Mu) ( Hong Kong : Xin ya yan jiu suo, 
1975),pp.454-456. 
152ibid., p.455. ‘ 
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fledged. This chapter will be devoted to analyzing his cultural thinking from 1930 to 
1949. The main focus will be on the comparison and contrast ofhis cultural notions 
before and after 1930. 
3.1 ADVOCACY OF DWERENT CULTURES AS DlSTWCT ENTITIES 
As I suggested earlier, before 1930, heavily influenced by Hu's doctrine of 
evolutionary assimilation of modem Westem civilization by Chinese civilization, 
Qian disagreed to Liang Shuming's cultural notion that every culture was a holistic 
entity. However, in the 1940s, having leamed much more about the difference 
between Chinese culture and Westem culture, he seems to have moved closer to 
Liang's point of view and also argued that Chinese culture and Westem culture are 
w 
different cultural entities. In his mind, every culture or civilization has its own spirit 
and dynamism, hi his Outline History of the Nation, drawing on his thorough 
familiarity with the histories, the classics, the institutional compendia, and the 
literature of the past, Qian described a pattem of native expansion and contraction, 
foreign invasion and assimilation, imperial coercion and amelioration, economic, 
social and intellectual evolution over a period of three thousand years. His central 
theme is that "the pattem is China's, and it differs from the West's as a poem differs 
from a drama. One develops in a meter from rhyme to rhyme, always by the same 
153 QBXSQJ, vol.51, p.412. 
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mles; the other develops in stages, from act to act，always with a different plot. One 
expands to fill a space when it is ordered and disintegrates when it is not. The other 
progresses from conflict to conflict toward some inevitable tragic c o n c l u s i o n . " 1 5 4 Xo 
Qian, the historians who tried to understand the course of Chinese history by applying 
Westem science were right to look for facts but failed to comprehend that their 
theories presumed the universality of the dramatic form. 
Understandably, Qian's cultural thinking culminated in a "global imaginary 
of difference", a term used in a recent provocative study of Liang Qichao's historical 
thinking by a Chinese American post-modernist scholar. Tang Xiaobing. According 
to Tang, in the first half of this century, a "new culture" emerged whether in the 
Western world or in the non-Westem world, as a worldwide response to a common 
universal phenomenon: Westernization. The "New Culture" obtained its energy and 
symbolic resources from a reaffirmed spatiality rather than a universalistic future-
oriented temporality. In the case of modem China, the re-discovery of the native ., 
tradition by Liang Qichao and other cultural conservatives pointed beyond a 
regulative "modem narrative of emancipation" (science and heroism) toward a 
differential and paralogical s p a c e . l 5 5 The "new culture" may be called a “ global 
imaginary of difference" in which cultural differentiation, rather than cultural 
uniformity, was the source of meaning and self-conception. It would be a new 
154QBXSQJ, vol.27, p.34-35. 
155 Jean-Francois. The Postmodern Condition: A Report on Knowledge. Trans Geoff 
Bennington and Brian massumi.( Minneapolis: University of Minnesota Press, 
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spaitotemporal configuration that no longer sought temporal unity and accepted that 
modemity as a global condition was more complex and diverse than what the 
Westerners had imagined was since the Enlightenment. 156 
For modem Chinese intellectuals, nationalism as a historical discourse 
prescribes at once acceptance and rejection of Enlightenment universalism. To put it 
more clearly, "the centrality of a potential and unifying time in modem historical 
discourse often evoked to justify a democratic assertion of political equivalence and 
u n i v e r s a l i t y . " 1 5 7 The modem subjugation of uneven spaces to homogenous time, or 
what David Harvey in his�’The Condition of Post Modemity" called the modernist 
"annihilation of space by tinie”，158 contributes to the subordination and reduction of 
other historical realities outside Europe and Westem Modemity. Jn order to 
overcome this predicament, Qian from the 1930s to thel940s, might have 
painstakingly negotiated between a universal time and an equally persistent uneven 
space. In the mid-1930s, he might have begun to grapple with a mooting question: 
How should we understand China in terms of its own history and confront its own 
historical continuity? The question might have compelled Qian to be involved with a 
productive reimagination of modemity. Tang contends that 丨’ a productive 
reimagination of modemity has to begin with a differentiating or spatializing 
156 Tang Xiaobing, Global Space and the Nationalist Discourse of Modernity: The 
Historical Thinking of Liang Qichadi California: Standford University Press, 1996)， 
p.194-195. 
157 Ibid.,7-9. 
l58David Harvey, The Condition of postmodernity: An Inquiry into the Origin of 
Cultural ChangeX Cambridge, Mass: Blackwell,1990), p.p.271-275. 
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?»•• 
operation that has been successfully subordinated and even effaced by the modem 
w 
ideological valorization of t ime."159 it was under this context that Qian's cultural 
thinking, like Liang Qichao as suggested by Tang, culminated in a "global imaginary 
of difference" in the late 1930s. 
Surely, at this time，Qian Mu no longer ascribed to Hu Shi's evolutionary 
theories. What Qian disdained the most was the westernized intellectuals' tendency to 
liken contemporary China to medieval E u r o p e . l 6 0 Underlying this tendency is an 
assumption that the West was a few hundreds years ahead of China in terms of the 
evolution of human history. Qian was acutely aware of the problematic nature of this 
so called "universal yardstick" actually derived from European experience. In 1940， 
he even outrightly admitted:"What Liang Shuming mostly argued in his Eastem and 
Western cultures and their Philosophies are rather debatable. However, his central 
assertion that China, India and the West have their own distinctive spirit respectively 
does carry some truth in it. “ 161 “ , 
Nonetheless, it is important to point out that although expressing approval 
of Liang Shuming's presumption that China and the West are two different cultural 
entities, Qian was not led to believe Liang's seemingly inevitable conclusion that for 
the sake of absorbing westem democracy and science, traditional Chinese culture had 
159 Tang,p.7. 
• QBXSQ, vol.2T,p.39. 
161 QBXSQ], vol.41, p.2. 
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to been abolished. At this time, Qian was able to detect the fault of Liang's cultural 
theories, i.e. syncretism is impossible among different cultural entities. His persistent 
studies of Chinese history and cultures saved him from being trapped in this 
seemingly plausible assertion. By investigation of China's past, Qian came to realize 
that assimilation and syncretism was not only possible but desirable between China 
and the West. In his An Introduction to Chinese Culture, he asserted that in Chinese 
history, there was a constant interaction and assimilation between China and 
neighboring c o u n t r i e s . l 6 2 "The traditional Chinese held a open-minded and 
receptive attitude toward alien cultures. They were willing to absorb new cultures 
outside China to nurture their own one ."^63 The most notable example of this 
attitude in Chinese history Qian cited was the absorbing and assimilation of Indian 
civilization and Buddhism by C h i n a . l 6 4 ^i this connection, he conclusively argued 
that while assiduously absorbing Westem science, it was unnecessary for 
contemporary China to discard its past and culture totally. Its history concisely 
demonstrated that China was able to absorb alien cultures without affecting and , 
destroying the core of its own culture. Qian confidently predicted that"given the 
superb ability of China to absorb foreign cultures in the past, it will take only three 
hundred years for contemporary China to successfully assimilate the whole European 
c u l t u r e . " 1 6 5 To be sure, in this period, Qian resolved the contradiction between the 
162 QBXSQL vol.29, p.213. 
163 Ibid. 
164 Ibid, p.214. 
165 QBXSQJ, vol.31, p.l91. 
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notion ofcultures as different entities and syncretism which had lingered in his young 
mind. 
Furthermore, as indicated above, before 1930, young Qian, while 
comparing Chinese culture with Westem Culture, focused on seeking the similarities 
ofboth cultures. However, in the late 1930s and the 1940s, while working on cultural 
issues, he deliberately underscored the differences between Chinese culture and 
Westem culture. In 1943, he pointed out squarely that "different societies with 
distinct histories would develop varied cultures. On the surface, we could find 
numerous similarities in ideas and thought between Chinese culture and Westem 
culture. Ln actuality, differences outnumbered the similarities. Moreover, the 
differences between Chinese culture and Westem cultures were much more 
significant and p r o n o u n c e d . " 1 6 6 L i 1945, he further made a similar remark:"Ln order 
to enable the Chinese and the Westerners to understand each other, we have to 
undertake an investigation of the philosophies of both civilizations. During this 
investigation, we should pay much more attentions to the differences than the 
similarity between Chinese and Westem p h i l o s o p h i e s . " 1 6 7 His emphasis on 
differences ofthe two cultures was fully manifested in his essay��Daojia saixiangyu 
xifang anjina zhuyi” (Taoist thought and Anarchism) published in 1943. The purpose 
166 QBXSQI，vol.l8. p. 483. 
167QBXSQJ, vol.46, p.l. 
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of this essay was to refute the pervasive view that Westem Anarchism had a lot in 
common with traditional Chinese thought, notably Taoism. 168 
In addition, especially noteworthy is a fact that while undertaking the task 
of comparison between Chinese and Westem cultures, Qian launched poignant 
attacks without hesitation on the defects of Westem culture. It was particularly 
evident in his scathing critique o f H e g e l i a n i s m . ! 6 9 
3.2 TOTAL REJECTION OF THE KEW CULTURE MOVEMENT 
Before 1930, Qian credited the May Fourth Culture Movement with its 
introduction of Westem thought and reform of social values. However, since the late 
w 
1930's , Qian had characterized it as no more than an anti-traditional movement. In 
his Outline History of the Nation, he described the nature of the May Fourth Culture 
Movement: 
The proponents of the Culture movementjust cry out against traditional 
rites which were considered to lead to "cannibalism". Their slogans are: 
eradication of filial piety, demolishment of "Confucian shop", throwing 
l68^ftrmvol.l8. p.483. 
169 See QBXSQJ, vol.l9, p.427-469. ‘ 
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away ofold Chinese books in toilets, abolition of Chinese character as 
well as totalistic Westernization... All in all, the primary goal ofthe New 
Culture movement is to destroy all traditional culture and history which 
can actually serve as our guides and lessons...l70 
These remark are so opposite to his earlier positive description of the movement in 
1930s. Obviously, Qian no longer characterized the primary goal of the New Culture 
movement as the introduction of Westem thought and the reforming of social values 
in China. 
Needless to say, Qian relentlessly repudiated the May Fourth iconoclastic 
totalism as well. To him, China's genuine illness lied in the ignorance and stupidity of 
contemporary intellectuals who recklessly doubted the fountainhead of Chinese 
culture. "In order to accelerate the change of everything in China, those radicals, 
proclaiming themselves as the leaders of Chinese Renaissance, arbitrarily destroyed 
anything indigenous."171 The radicals were blinded by the craze for change and 
V. 
r e v o l u t i o n . l 7 2 Qian lamented that "the radicals would finally pay a heavy price for 
their attempt at uprooting Chinese scholarly tradition. He further asserted that it was 
not foreign cultures but Chinese culture itself that could help China to escape its 
national and cultural predicament . l73 
no QBXSQJ, vol.27, p.1027-1028. 
m Ibid., 114-115. 
172 Ibid. 
173 ibid., 56-57. 
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In fact, in as early as late 1930s, Qian had been contemptuous of the 
iconoclastic totalism of Chen Duxiu. Thus, suffice it to say that Qian's poignant 
critique of the May Fourth Culture Movement of this period was strengthening and a 
continuation ofhis early cultural conservative thought. 
3.3 DISAPPROVAL OF THE MTRODUCTION OF WESTERN THOUGHT 
la the late 1930s, in his A Survey of National Studies, Qian showed an 
admiration for the introduction of Westem thoughts and values by the May Fourth 
radicals. However, in the 1940s, like most of the cultural conservatives of his time, 
he had a problem with the content of the Westem culture introduced by the radicals. 
As a matter of fact, some of the modem cultural conservatives contended that the 
content of the Westem culture introduced by the May Fourfh radicals was not the 
V 
essence but the bane of Westem culture. For example, Gu Hongming, an eccentric 
cultural conservative who received his M.A. from the University of Edinburgh, 
argued that genuine westem culture was the Romanticism of the 18th and the 19th 
centuries and that what the May Fourth radicals introduced was the most vulgar, 
crude, materitalisic and mechanical elements of Western c u l t u r e ) 7 4 Also, the 
Critical Review circle (Xiaoheng), a leading school of cultural conservatism based in 
Nanjing, asserted that the utilitarianism and "scientific monism" introduced by the 
174 Huang Xintao, Ven hua guai jie Gu Hongming( Gu Hongming: an Eccentric 
Intellectual), ( Beijing: zhong hua shu ja,1995), p.325. 
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Westernized intellectuals was not the heart of Westem culture. For them, the essence 
of Westem culture was the humanism advocated by Irving Babbitt, a Professor of 
Harvard U n i v e r s i t y . l 7 5 Qian Mu made a similar accusation of the May Fourth 
radicals, arguing that these hasty radicals caused the collapse of the traditional 
Chinese cultural system but could not get to the root of Western cu l tu re . l76 To Qian, 
all Westem thought introduced to China over the past hundred years was grotesque 
second-hand cultural borrowing.l77 He even singled out the introduction ofwestem 
science as an example: "In the West, scientific spirit and freedom tradition has their 
fountainheads. A superficial cultural borrowing by the non-Westemers can never 
capture the fountainheads. It is regrettable that the Chinese are just enamored of 
science to the disregard of the fountainhead of scientific spirit. What they only care 
about is the enjoyment brought by the employment of science. As a result, what the 
Chinese can get is not genuine Scientific spirit but an evocation of evil desire of 
humankind." 178jherefore, Qian uttered: 
V 
/ 
Ifwe have to advocate totalistic westemization, we should explore tenets 
ofChristianity as well as the secular Greek。⑴旭。…We desperately need 
not only science, but also religion...If we have to advocate totalistic 
175 Le Daiyun: “Chong gu xue hang:jian lun xian dai bao shou yi” ( A Re-evaluation 
of "Critical Review"and its cultural conservativism) ， in Liu Qingfeng ed. Li shi 
de fan xiang{ Echo of History)( Hong Kong: The Chinese University of Hong Kong,1990) 
p.270-271. and also see Laurence Schneider, "National Essence and New 
Intelligentsia" in Charlotte Furth ed. The Limits of Change, p.73-80. 
176 QBXSQJ, vol.41, pp.145-147. 
177 Ibid. vol. 41, p.62. 
口8 Ibid. 
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westernization, we should take a middle way between science and 
religion.l79 
Of course, we should not mistake the above utterance for a buttress to the 
cause of totalistic w e s t e m i z a t i o n . l 8 0 in fact，Qian Mu fathomed the inner 
contradiction and inconsistency of totalistic westernization and pointed to the 
superficial nature of the cultural borrowing by the westernized intellectuals. 
Understandably, in the late 1940s, seeing that some Westerners took religion as a 
counterbalance to the evil desire of humankind manifested in the two world wars of 
this century, Qian advocated learning Westem r e l i g i o n . l 8 1 He may have believed 
that if the Chinese had a good understanding of Westem religion, they could be 
immune to the influence ofthe evil desire ofhumankind which had raged in the West 
since the Scientific revolution. 
3.4 "CmNESE LEARMNG AS A SUBSTANCE AND WESTERN LEARND^Q AS 
/ 
A MEANS OF APPLICATION" 
Qian Mu seems to have detested a phenomenon common among modem 
westernized intellectuals, i.e. they leamed westem science merely for utilitarian 
179 Ibid., p.35. 
180 In 1937, Qian made it clear: I cannot believe in "totalistic westernization" 
because China ， when losing its contact with its own cultural past, would never 
survive, see QBXSQJ, vol. 3l,p.l75. 
^ Q B X m , vol.41, p.63. 
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purposes to the neglect of the abstract academic tradition behind it. Qian's seemingly 
tendency to stress the importance of Westem academic tradition has led some 
Chinese scholars to mistakenly believe that Qian was opposed to Zhang Zhidong's 
well-known "ti-yung" formula for c h a n g e . l 8 2 There is no denying that Qian 
underscored the importance of Westem religion while the May Fourth radicals gave 
first priority to science. However, it is vitally important to point out that Qian never 
regarded the introduction of Westem thought and political system to China as an 
urgent task. In fact, in his eyes. Western thought and political systems were not as 
important as its science to the Chinese. In his innermost thought, he had a distrust of 
Westem culture and political system. What he was sympathetic and respectful to was 
traditional Chinese culture and political systems. Ln his An Introduction of Chinese 
Culture, he asserted that over the past century, there was an unprecedented advance in 
westem science. Ln the West, the development of humanities never caught up with 
that of science.l83 He further argued that China, as opposed to the west，could take 
K 
pride in its literate tradition and political system. The wea^ess of China only lied in 
the underdevelopment of s c i e n c e . l 8 4 Thus Qian came to a conclusion that the 
foremost task in China was to wholeheartedly develop s c i e n c e . l 8 5 
182 Liu Jiahe "Zhing guo wen hua, yi ge yonh henh de yan jiuke: ji nian xian shi 
Qian Binsi xian sheng dan sheng yi bainian( Chinese culture as a Perennial Subject: 
In commemoration of my Late Mentor, Mr. Qian Mu^ ( A paper delievered to a 
conference on commemorating Qian Mu held by New Asia College of The Chinese 
University in 1995.) 
183 QBXSQ], vol.29,p.236. 
184 4>armvol.43,p.239. 
185 QBXSQJ’ vol.29.p.l221. 
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Furthermore, Qian was strongly opposed to the rash indiscriminate 
introduction of Westem political systems to China by the westernized intellectuals. 
He pointed out that science differed from political systems in nature. Science was 
free from any national boundaries and would be transplanted into any countries. 
Nevertheless, political systems should be indigenous by nature and would be 
compatible with indigenous cultural traditions. To him, it is no exaggeration to argue 
that political systems should be the outgrowth of traditional cultures and spirits. Thus, 
a political system, which was only a copy of the West's, could never take root and 
work in Chinese so i l . l86 
It is noteworthy too that Qian even affirmed the value of Zhang Zhidong's 
well-known consideration of "Chinese learning as a substance and Western learning 
as a means of a p p l i c a t i o n " . 1 8 7 He further pointed out: "During the late Qing period, 
V 
the Chinese strove to revitalize the old learning and to open up a new field The 
/ 
articulate reformers, notably Zhang Zhidong and Liang Qichao, advocated "Chinese 
learning as substance and Westem leaming as a means of application". They viewed 
the Chinese learning not as the philology which had dominated the intellectual 
landscape of the Qing period, but as an innovative way emerging out of the tradition 
to reform the political system and the society. This is an indigenous and unique way 
186 QBKSQJ. vol.43, p.234. 
187QBXSQJ, vol.41, p.64. 
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\ 
complemented by Westem scientific technology in search of wealth and power ."188 
Qian's approval of Zhang Zhidong's "Ti-yung" formula reveals that his cultural stance 
may have been much more conservative than other defenders of Chinese tradition, 
such as Critical Review c i r c l e . l 8 9 
3.5 AGAD^ST SCEENTISM 
Before the 1930s, Scientism held appeal for Qian. He even argued in 
support o fHu Shi's Empirical Scientism. Nonetheless, since the mid-1930s, he had 
never made any positive reference to Scientism. Ln 1948, in an essay entitled "Kexiao 
yu rensheng" (Science and Human Affairs), Qian began to argue against Scientism. 
He contended that human affairs were not rational and predictable. If humankind 
viewed the world from a scientific and rational perspective, a real and whole picture 
of this world would never emerge.l90 He ftoher wamed against the tendency to 
/ 
apply the inexorable principles derived from science in human affairs. 19 丄 Qian put it 
succinctly: "We want science but not a philosophy of life fully based on s c i e n c e , 1 9 2 
188 Ibid, p.l01. 
189 Critical Review circle never opposed the introduction of Western humanities to 
China but stressed that it should be selective, see, Le Daiyun,pp.269-271. 
• QBXSQJ, vol.39.,p.79. 
191 Ibid, p.81. 
192 Ibid, p.82. 
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3.6 HIS ANSWERS TO THE TWO THORNY QUESTIONS 
As mentioned before, during his childhood, there were two thomy 
questions arising in his mind. The first question : would China be destined to 
extinction? The second one : was western culture superior to Chinese culture? These 
questions had been constantly haunting his mind and eventually became his lifelong 
concern. To be sure, before 1930, young Qian was unable to seek definite answers to 
the questions. Did Qian get the answers in 1940s while reaching his intellectual 
adulthood? 
Based on the above analysis of Qian's cultural thinking of the 1940s, We 
can venture to suggest that in the 1940s, Qian may have found the answers to the two 
thomy questions. From 1939 on, Qian had his own cultural theories. He asserted that 
with their own unique developmental patterns, Chinese culture and Westem culture 
are two different cultural entities. Thus，it was far from sensible to assess Chinese 
z 
culture by using a Westem yardstick. Li fact，in the West, there was an asymmetry 
between the development of science and that of the humanities. Therefore, in the eyes 
ofQian, the urgent task in China wasjust to adopt the Westem science. 
It would be much more illuminating to view Qian's cultural thinking of 
the 1940s in terms of the concept of ” cultural identity".193 ln the face of the 
unprecedented cultural crisis, Qian was strongly against the tendency of the radical 
193 For the concept of "cultural identity", see 1.1 of this project. 
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intellectuals to fully fill in the "cultural vacuum" with Western culture. He was much 
more opposed to the total denial of traditional Chinese culture by the radical 
intellectuals. Obviously, the total denial would aggravate the cultural crisis. Qian 
contended that in order to fill in the "cultural vacuum", Chinese intellectuals should 
re-explore the traditional Chinese culture and give new meanings to it. He also 
realized that he had two tasks for the rest of his life. Firstly, he endeavored to 
promote the essence of traditional Chinese culture. Secondly, he relentlessly and 
• 
bitterly attacked the anti-traditionalism advocated by the radical intellectuals. In fact, 
these can be seen as two sides of the same coin. 
3.6.1 CULTURE ASANATION 
The first question on China's survival seemed much more pressing to 
modem intellectuals as well as Qian. Was China destined to extinction in the midst 
of Westem imperialism? To answer this burning question, young Qian immersed 
himself in historical studies in the hope that he could find the historical evidence to 
bear out the notion that China would survive the imminent national crisis. Li fact, in 
the course ofhis historical studies, Qian noted a historical fact that from time to time, 
traditional China was subject to alien invasions, such as these of Jurchens, Khitans, 
Mongols and Manchurains. These alien invaders even established their own regimes 
in China. However, it was surprising that although under the rule of these alien 
invaders, Han Chinese were never assimilated into the alien cultures. Traditional 
Chinese culture could still be pervasive and predominate throughout different alien 
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dynasties. Gu Yanwu, an outstanding scholar in the late Ming and early Qing periods, 
pointed out that there was a difference between "the loss of the nation" (wang guo) 
and "the loss of all under heaven" (wang tianxia). According to Gu, a "loss of the 
nation" was only a loss ofthe regime whereas "a loss of all under heaven" was a loss 
of "Tao" (traditional Chinese culture). The ” loss of the nation" could never lead to 
the extinction of China so long as the pillars of traditional Chinese culture were not 
shaken. Nevertheless, once the Chinese lost their “ Tao", "all under heaven" would be 
• 
gone and China could be pronounced e x t i n c t . l 9 4 it is noteworthy that Gu's 
culturalism struck a deep chord in Qian's mind,195 in his An Introduction into 
Chinese Cultural History, Qian stressed the importance of traditional Chinese culture 
(Tao), remarking that ”In the past, the Chinese regarded the nation as a cultural 
organism. They never had any narrow-minded racial concepts. Thus, the nation was 
only the embodiment of the c u l t u r e . " 1 9 6 
Confronted with a national crisis, modem Chinese were driven to 
undertake the task of leaming Westem technologies as well as its culture, which 
caused an unprecedented iconoclastic totalism advocated by the May Fourth radical 
intellectuals. In the eyes of Qian Mu, tragically, modem Chinese intellectuals just 
l94Gu Yan wu, Rizhi lu,l3, under the item "Zhengshi, 
195 In 1943, (^ ian Mu asserted that the late Ming scholars, such as Gu Yanwu, 
aroused nationalistic passions and that their contributions lied in their promotion 
of cultural nationalism, see QBXSQJ、 vol.29,p.255. More noteworthy is a fact that 
after 1949， on occasions, he explained his point of views in terms of Gu Yanwu s 
notion of the difference between the "loss of the nation" and the "loss of all 
under heaven”, see QBXSQJ, vol.37， p.90. and vol.42, p.l02. 
196 $>^JOT,vol.29,p.25. 
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focused on preventing the "loss of the nation" to the neglect of the problem ofthe “ 
loss of all under heaven." It is ironical that the efforts of the May Fourth radical 
intellectuals to pull China out of the verge of national extinction led to “ the loss of 
Tao". Therefore, it came as no surprise that since the 1930s, in Qian's mind, the 
problem of the"loss of Tao" had gradually overwhelmed that of "the loss of the 
nation." 
• 
Since the Mukden Incident (1931), the subjugation of China by Japan had 
been approaching. This was the gravest national crisis China had experienced since 
the late Qing. In the early 1940s, what the college students in Beijing worried the 
most was whether the Japanese would finally conquest China. However, it was 
surprising that this acute national crisis did not depress Qian too much. By contrast, 
he blamed the students for being too preoccupied with the problem of ” the loss ofthe 
nation". He despaired that the patriotism of the Chinese could not be aroused until a 
real and grave national crisis o c c u r r e d . l 9 7 He strongly expressed his disapproval of 
the pessimism ofthe students about the near future ofChina: 
The recent Shenyang incident has worried manyChinese. However, based 
on my historical knowledge, I would suggest that this kind ofcrises 
occurred in traditional China from time to time. Although these crises 
were very acute, China could still survive. Thus, this time we should not 
overreact and weep over the likelihood of the "loss of our nation".198 
197 QBXSQJ, vol.42, pp.243-245. 
198 Ibid, p.244. 
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hi Qian's mind, the students were too short-sighted and confined to the contemporary 
plight to the neglect of the future of China.l99 He made it clear : 
Even i fwe were really conquered and were under the rule of the Japanese, 
we, Chinese, still had our d i r e c t i o n . 2 0 0 
Therefore, it is no exaggeration to argue thal since the 1940s, to a certain extent, Qian 
Mu was no longer plagued by the problem of the ” loss of the nation". Surely, he was 
much more concerned about the cultural plight . In other words, in his mind, the 
cultural crisis was much more acute than the national crisis. His lifelong concem had 
changed to: would Chinese culture survive? Li his prologue to Outline History ofthe 
Nation, Qian pointed out the importance of the traditional Chinese culture to the 
survival of China: 
In the world, a nation with a efflorescent culture can never be extinct. By 
the same token, a nation with a dying culture can never s u r v i v e . 2 0 1 
Li 1943，Qian further remarked : 
199 Ib id , p .244-245. 
200 Ibid, p.245. 
201 ^ O A v o l . 2 7 , p . 5 8 . 
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A nation has its own unique culture. Culture is the soul of the nation. A 
nation without its own culture is soulless. A soulless nation will finally 
vanish away. To make a nation last forever, its people have to constantly 
keep their own culture alive and make it p e r f e c t . 2 0 2 
So, would Chinese culture survive? Qian of this period seemed to have 
been quite optimistic about the Chinese cultural o u t l o o k . 2 0 3 Since the late Qing, 
Westem learning had gradually taken ascendancy over traditional Chinese learning. 
In the first decade of this century, radical westernized intellectuals even advocated 
completely discarding traditional Chinese culture. However, Qian believed that this 
totalistic antitraditionalism was only a fad, which could never shake the pillars of 
traditional Chinese culture.204 More importantly, he had found the historical 
evidence to bear out the notion that China would not become extinct. In Chinese 
history, the Chinese experienced the "loss of the nation" a few times. Nevertheless, 
the subjugation of the Han Chinese by such aliens as Mongols and Manchurians, 
never caused the"loss ofthe Tao". By contrast, the alien rulers were assimilated into 
Han Chinese culture.205 This demonstrates how profound and lasting Chinese 
culture i s . 2 0 6 Qian believed that the latent vigor of Chinese culture can last for over 
202 Ibid. 
203 QBXSQJ, vol.42, p.215. 
204 QBXSQJ， vol.31, p.l94. 
205 For details, see the chapters of Outline history of the Nation concerning the 
alien invasions throughout Chinese history. 
206 e^J50/,vol.29,p.247. 
92 
five thousand years. Thus, he contended that the Chinese culture would not only 
survive, but also e f f l o r e s c e . 2 0 7 in fact，in the mid to late 1940s，the victory gained by 
the Chinese over the Japanese in the Second World War further built up his 
confidence in the Chinese cultural outlook. He attributed this victory to the latent 
vigor of the Chinese c u l t u r e . 2 0 8 Especially noteworthy was what he said in a speech 
in 1950: 
# 
At the tum ofthe century, Mr. Liang (Liang Qichao) contended that China 
would survive any national crises. Mtially, this notion was only a hope 
for me. But, finally, this hope was tumed into my belief. I do believe that 
China will not only survive, but has a bright f u t u r e . 2 0 9 
Qian's optimism about the fUture of China grew not only out of his emotional 
commitment to his own nation and its culture, but out of his years of intellectual 
contemplation. As a outstanding historian, he in fact based his optimism about the 
future of China on China's past. 
^QBXSQJ, vol.27,p.55. 
208 QBXSQJ, vol.42, p.212. 
209 QBXSQJ, vol.29,p.2. 
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CHAPTER 4 
THE CHOICE OF QIAN MU:AN INTERPRETATION 
As suggested above，strictly speaking, before 1930，Qian was not a cultural 
conservative. In fact, his cultural thinking in that period was still formative. It was 
• 
not until the 1930s, when he was teaching in Beijing, that he was gradually converted 
to cultural conservatism. Why did Qian gradually turned to a cultural conservative 
from the 1930s through the 1940s? The following section is devoted to exploring the 
internal as well as extemal reasons for his choice to be a cultural conservative. 
Firstly, as one of his unexplored essays published in 1934 showed, the 
suicide ofone ofhis students. Sun Yiti, may have corroborated his cultural and moral 
conservative predilection.210 Because of the May Fourth totalistic antitraditionalism, 
the traditional moral and cultural value system completely crumbled. As a result, a 
moral and cultural "vacuum" emerged. Under these circumstances. Sun, feeling an 
unbearable sense of moral and cultural disorientation, was driven to commit suicide 
by drowning himselfin a lake to protest about the moral and cultural turmoil. 
210Qian Mu, "Diao San Yiti”（ Mourning Over Sun Yiti), in Shi xue lim congi History 
Journal)( Beijing: Gian society of Beijing University,l934; Taiwan reprint, Taipei: 
Cheng web chu bab she,1985) 
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His suicide saddened Qian Mu as well as his classmates. Sun was the 
youngest but most promising student in the department of History at Beijing 
University. His academic scores were always the highest in his class.2H Before his 
death, he had completed a monograph on the history of Chinese encirclement chess 
( w e i c h i ) . 2 1 2 Most of his teachers at Beijing University expected this eccentric but 
extremely intelligent young man to become an outstanding scholar in the f u t u r e . 2 1 3 
Qian Mu was no exception, praising him as a very gifted student of h i s t o r y . 2 1 4 
• 
Throughout his life, Qian seldom wrote any articles on his students. However, in the 
wake of Sun's sudden death, Qian could not help writing a long article in a student 
magazine to express his mouming over Sun and to analyze the causes of his suicide. 
This revealed how much Qian favored this student and how profound the impact of 
this student's suicide was on Qian's thinking. However, it is surprising that the 
compilers of The Complete Collection of Qian Mu's Work have left out this essay. 
Qian attributed Sun's suicide to the side-effects of the May Fourth Cultural 
Movement. It should be pointed out that before 1934, Qian had never launched any 
direct or bitter attack on the New Culture Movement. At that period, Qian's criticism 
ofthe May Fourth Movement was quite modest and constructive. It was not until this 
211 There is a record of the marks of the History Students of the early 1930s in Fu 
ssu-nien archive at the Institute of History and philology, Academia Sinica in 
Taipei. Also see Wang Fan-shen ed. Fu Sinian wenwu zi liao( Fu Sinians Relics) 
(Tapei: Institute of History and philology, Academia Sinica,1995), p.70. 
212 Qian mu, "Diao sun Yiti", p.l2. 
213 Ibid.， p . 7 . 
214 lbid., p.ll. 
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tragic incident that Qian embarked on his task of relentlessly and poignantly 
criticizing the May Fourth Culture Movement . This task lasted until his death in 
1990. 
It is understandable that Sun's suicide made Qian aware of the dark side of 
the New Cultural Movement. In his article expressing his mouming over the death of 
Sun, he argued: 
• 
In our society, everything was demolished. Even parents' authorities were 
demolished. The parents have lost their prestige and confidence in guiding 
their children. By contrast, this is the world of the youth; thus, the parents 
look forward to being inspired and even being advised by their children. It 
is impossible for a young man to get any advice from his family and 
relatives on the art oflife...As a result, the young people are feeling 
lost...215 
He further elaborated the reasons for Sun's suicide: 
Owing to the pervasive New Culture movement, the old beliefs and 
customs were completely discarded. However, the new beliefs and 
standard have yet to come into being. There is not any concrete moral 
standard the young can embrace. The society is in complete darkness 
and chaos...A highly intelligent and sensitive young man like Sun Yiti 
could inevitably sense this darkness and chaos. To be sure, he was too 
inexperienced and powerless to do anything about this grave 
215 Ibid.,p.8. 
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problem. However, nor could he pretend to be indifferent to the problem . 
As a result, this dilemma must have driven him crazy. It is understandable 
that he could finally solve this problem by resorting to a negative way 
suicide.216 
Surely, it was the death of Sun that made Qian conscious of the dark side 
of city culture which had been nurtured by the New Culture Movement. He would 
not have realized the side -effect of the New Culture movement if he had stayed 
• 
teaching in the countryside. Interestingly, Dennerline has contended that traditional 
village culture in his hometown, Wuxi, helped the formation of Qian's cultural 
conservatism. By contrast, I venture to suggest that, in the 1910s and 1920s, his stay 
in his hometown may have delayed Qian's conversion to cultural conservatism. His 
stay in the countryside kept him from getting the whole picture of the New Culture 
Movement. As indicated above, in Wuxi, young Qian could only have leamed about 
the May Fourth Movement by reading suchjoumals as Xinjingnian(^Q^w Youth) and 
Xin c/zao(New Tide). Thus, heavily influenced by the journals which were actually 
published by the May Fourth radicals, Qian may have had an illusion that the social 
and cultural reforms advocated by the New cultural movement were working well. It 
was not until he was staying in Beijing that he personally felt the side-effects of the 
May Fourth Movement and that his early illusion about the success ofthe movement 
disappeared. 
216 lbid., p.9. 
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Secondly, Qian Mu s’ cultural conservative predilection was probably the 
result of his avid reading of Liang Qichao's works, especially "Ouyou xinying 
/w"(Lmpressions from My European Journey). In his personal memoir, old Qian 
recalled: 
As a country school teacher in my hometown, I was very ignorant...I did 
not dare to express my own provocative academic point of views. I even 
avoided airing my opinions on Western culture and the difference between 
Westem culture and Chinese culture. It was not until my stay in Beijing 
that I read Mr. Liang Qichao's ''Impressions from My European 
Journey” and realized that in Westem culture, there were a lot of 
drawbacks which should be thoroughly criticized. 211 
Actually, as indicated above, before his departure for Beijing from his 
hometown to take up a teaching post at Yanjing University, Qian had gained access to 
a portion of “ Impressions from My European Journey'X^Qt chapter 2). However, 
why did old Qian point out in his personal memoir that it was not until his stay in 
Beijing that he could read “ Impressionsfrom My European Journey，，. It was unlikely 
that this inconsistency was due to old Qian's bad memory. There were two possible 
reasons for this inconsistency. 
The first possibility was that, in the countryside, young Qian probably 
could not gain access to all portions of “ Impressions from My European Journey", lta 
217 QBXSQJ, vol.5l, p.411. 
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fact, initially, it had been published in newspapers as a series oflong essays extending 
over at least ten days. Thus, Young Qian may have first read only part ofthe essay in 
the newspapers. This is likely because young Qian could not read the newspapers on 
a regular basis in the countryside. It was not until his stay in Beijing that Qian could 
get Liang Qichao jinzhao(RQCQnX Writings ofLiang Qichao). This book included all 
portions of ''Impressions from My European Journey". Therefore, it was highly 
possible that Qian in his personal memoir actually meant that it was not until his stay 
• 
in Beijing that he could read all portions orimpressionfrom My European Journey\ 
The other possibility was that in the countryside, Qian might have read all 
portions of ” Impressionfrom my European Journey". However, at that moment，this 
work probably did not greatly impress young Qian who, in that period, was yet to be 
fully conscious ofthe dark side ofMay Fourth New Culture Movement as well as that 
of Westem culture. It was not until he was aware of the side-effects of the New 
Culture Movement that this book could finally strike the deep chords in Qian Mu. 
Among the modem Chinese celebrities, besides Sun Yatsen, Liang Qichao 
was the one Qian Mu revered the m o s t . 2 1 8 Qian even once claimed that he never 
missed any works by Liang throughout his life.219 Even during his later days in 
Taiwan, he credited Liang's "Impression from My European Journey" with accurately 
pointing to the dark side of the Westem culture and argued that it was the only 
218 QBXSQJ, vol.24， p.216-217. 
219 Ibid, p.216. 
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seminal work during Liang's time.220 in fact, most of the students of modem 
Chinese intellectual history have tended to liken ” Impressionsfrom My European 
Journey to a "cultural conservative manifesto" in modem China .221 To be sure, 
Qian's transformation to a cultural conservative had a lot to do with the influence of 
this book. 
Thirdly, the rise of cultural nativism in the 1930s probably speeded up 
• 
Qian's Mu's switch to culture conservatism. To the modem Chinese intellectual, the 
Mukden Incident was a most shocking event. Confronted with a foreign invasion, the 
invaded people would search for the soul of their nation. During a time when 
iconoclasm and Westernization flourished, the first questions that arose from the 
national crisis were "who are we?" and "what is our nation?" Accompanying these 
questions was a revived interest in traditional learning. It was observed that after the 
Mukden Incident people thought that "reading the ancient classics could save 
China."222 Many intellectuals simply did not believe that it made sense to love one's 
mother country by denouncing its tradition. In 1934 the Nationalist Government 
proclaimed its worship of Confucius. In January of 1935, ten university professors 
published a "Declaration for Cultural Construction on a Chinese Basis" that asked the 
acute question "who are we?" and was obviously targeted against May Fourth 
iconoclasm. The professors hoped to strengthen the connection between nationalism 
220 Ibid. 
221 Guo Like, p.364. 
222 Doujing Venti{ The Qestions Concerning Reading Classics) (Shanghai,1935),130. 
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and the Chinese cultural legacy and to combine it with an implicit call for more 
political centralization. This declaration soon received widespread attention 223and 
the flourishing debate over the classics reading followed immediately in March of 
1935. 
The quest for a national identity also produced a flurry of terms beginning 
with "Guo" (national), such as Guoshu (national martial arts), Guoyao fNational 
• 
medicine)，Guohua (national painting), e t c . 2 2 4 These terms appeared as a reaction 
against increasing Westernization. Several movements calling for cultural nativism 
also appeared: the Reading Classics Movement (1935) and the Learning the Classics 
Language movement in elementary and junior middle schools. Meanwhile, National 
Learning Academies also sprang up in several places. A considerable number of 
old-style scholars who had been disparaged by the new scholars of the 1920s returned 
to national favor as transmitters and protectors of Guoxue (National L e a r a i n g ) . 2 2 5 
In this period, the May Fourth iconoclasts themselves felt they were being 
challenged. The revived interest in tradition even affected some of the May Fourth 
223 It is believed that the declaration was initiated by Chen Lifu, a major leader 
of the KMT, see Feng Youlan, Sansung tang tzuhsu{ A preface to Sansung tang)p.237-
238. 
224 The origins of these terms can be traced back in Chinese history. However, 
they flourished chiefly in the early Republicperiod, especially aroundthe 1930. 
see fang, Fu Ssu-Nien: An Intellectual Biography, p.251. 
225 Guoxue(national studies) was a terni borrowed back from Japan in the late Qing. 
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generation. For example, Yu Pingbo, the former editor of the New Tide, claimed that 
there would be a promising future in reviving the old-style poetry.226 
In sum, when the question" who are we" haunted many people, many 
intellectuals, such as Yu, were transformed from iconoclasts into conservatives. It is 
difficult to determine to what extent this rise of cultural nativism contributed to 
Qian's conversion to cultural conservatism. Qian, in fact, never overtly identified 
• 
himselfwith the ten professors' declaration. Nor did he mention in his works that the 
revival of traditional learning in the 1930s had a bearing on his cultural thinking. 
However, to be sure, he was exposed to the influence of the flurry ofterms beginning 
with "Guo" (national). Since the early 1930s，he sometimes liked giving his scholarly 
works the titles beginning with "Guo", such as Guoxue gailun ( A Survey ofNational 
studies), Guoshi dagang (Outline History of the Nation； and Guoshi XinlunQ^QW 
Perspectives on National History). Li fact, arguing against the May Fourth Movement 
in his A History ofChinese Scholarship of the Last Three Centuries (1931) as well as 
Outline History ofthe Nation (1939)，Qian himself played a important part in the rise 
ofcultural nativism in the 1930s. Thus, the pertinent question should be : was the rise 
of cultural nativism in actuality the cause of Qian's cultural conservatism or did it 
arise from Qian's cultural conservatism? It is difficult to answer this puzzling 
question. It might be sensible to argue that the cultural nativism and conservative 
226 ffang, Fu Ssu-nien: An Intellectual Biography, p.255. 
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atmosphere throughout the 1930s might have served as a catalyst in Qian's conversion 
to cultural conservatism. 
Fourthly, the commencement of the Second World War in 1939 was 
responsible for Qian's conversion to culture conservatism. Obviously, this world war 
made Qian much more aware ofthe dark side ofWestem c u l t u r e . 2 2 7 As he pointed 
outin 1941, 
• 
Since the mid-18 th century, the westerners have made an unbelievable 
great progress in the development of science with which their humanities, 
such as philosophy, literature and religion could never catch up. This 
asymmetry led the West to an abnormal path: infinite territorial 
expansions in the non-Western world. These expansions finally backfire 
on the West, resulting in the two tragic world war over the past thirty 
years.228 
It is understandable that because of the outbreak of the Second World War, Liang 
Qichao's critiques of Westem culture was much more convincing and impressive in 
Qian's mind. It was under this context that the formation of Qian's cultural 
conservative thinking was completed. 
227 QBXSQJ, vol.39, p.ll. 
228 QBXSQJ, vol.42, p.l48. 
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However, it should be pointed out that there was no sudden conversion in 
Qian's cultural thinking. The internal reasons for his transformation can hardly be 
over-emphasized. As argued before, there were already cultural conservative 
elements in his young mind before 1930. So, suffice it to say that the external 
environments, such as the rise of cultural nativism and the outbreak of the Second 
World War, may have just been catalytic rather than decisive factors in his gradual 
transformation to be a cultural conservative. 
• 
In addition, while reaching his intellectual adulthood in the 1940s, Qian 
obviously had a better knowledge ofboth Chinese culture and Western culture, which 
did help his conversion to cultural conservatism. As indicated before, his years of 
historical studies convinced him that traditional Chinese culture is still invaluable in 
the world. This drove him to regard the promotion of the essence of Chinese culture 
as his primary mission for the rest ofhis life. On the other hand, he never missed any 
chances to leam more about Westem culture. In 1939, shortly after the completion 
ofhis tour deforce, ''Outline History of the Nation\ he devoted much ofthe next year 
to studying E n g l i s h . 2 2 9 As a result, he was able to read the English version of the 
Bible as well as some Westem works on culture and history in E n g l i s h . 2 3 0 Without a 
doubt, the ability to read English enhanced his comprehension of the dark side of 
229 QBXSQJ, vol.51, p.243. 
230 Ibid. As his An Introdution to Chinese Culture shows，Qian Mu had spent a geat 
deal of time reading the English edition of The Meeting of East and ¥est by F.S.C. 
Northrop, a Yale scholar. Later, he even noted on his disagreement with Northrop. 
See QBXSQJ, vol.29, pp.267-271. 
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Westem culture, which had emboldened his poignant critique of Westem modernity 
since the 1940s. 
It should be also pointed out that ,ironically, although Qian disdained most 
of the modem Westem cultural values, some ofhis unfinished manuscripts show that 
he was very skillful in using the concepts of Hegel and Freud to explicate some 
traditional Chinese values.231 it reveals that in modem China even a zealous 
• 
defender oftraditional Chinese culture, who was far from very proficient in Westem 
languages, still constantly alternated between two opposite poles: traditional Chinese 
leaming and new Westem leaming. This also contradicts the general assumption that 
Qian's thought was shaped only by traditional Chinese leaming. 
Finally, Qian's conversion to cultural conservatism probably had 
something to do with the change ofhis personality and temperament in his middle age. 
As showed above, in the 1910s and 1920s，young Qian was quite radical and 
rebellious by temperament, tending to challenge the existing authorities and standard. 
However, while reaching his middle age, he gradually became moderate and 
conservative by temperament, averse to any recklessness. Obviously, throughout his 
life, Qian was well aware ofthe reckless and rebellious nature ofhis p e r s o n a l i t y . 2 3 2 
Thus, since his middle age, he always turned to Tao Yuanming's poems as well as 
231 I have read the copies of these unfinished essays at Tsiaghua University 
Beijing. Qian Xun, one of the sons of Qian Mu, is currently teaching at this 
university. Qian's widow has sent the copies of these unfinished essays to hira. 
232 Yan Genwang, Qian Mu Binsi xian sheng yu wu ( Mr. Qian Mu and me) (Taipei: 
Taiwan shang wu ying shu quan, 1994)， p.95. 
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meditation to tame himself. 233 He once remarked that “ Tao Yuanming 's poems 
can make readers feel carefree. Reading his poems can complement my 
personality."234 
• 
233 While writing his Outline History of the Nation in Kunming, Qian Mu visited a 
hot spring every Sunday. He took with himself a volume of poems by Tao Yuanming, 
the fourth-century recluse poet, humming the poems as he went. After bathing in 
the pool, he could sit naked on the steps close to the pool and sunbathe. With a 
pot of tea and a volume of poetry, he would chant Tao’ s poems over and over, not 
leaving until the spirit was exhausted. For details, see QBKSQJ, vol.51, p.229 and 
DeanerIine, 63. 
234 Yan Genwang, p.95. 
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CONCLUSION 
Nationalism is one of the most powerful forces in the modem w o r l d . 2 3 5 in 
modem period, the fall of China from its position as the center of the civilization to 
its new low as a humiliated and frustrated nation in the world produced festering 
nationalistic feelings. To save his nation, a nationalist could bounce back and forth 
• 
between conservatism and radicalism, and between traditional Chinese learning and 
Westem learning. Underneath the swift current of massive and unexpected change, 
nationalism has always been the ultimate moving force. 
This was especially tme for Qian Mu's early cultural thinking before 1930s. 
Bom in a conservative area and raised in a traditional manner as Dennerline has 
suggested, Qian was a traditional Chinese scholar-literate per se. However, the May 
Fourth Culture Movement was so widespread and penetrating that young Qian, even 
in the countryside, was not immune to the influence of radicalism and iconoclasm. 
Young Qian's surprising identification with Scientism and some of the May Fourth 
values was mostly motivated by strong patriotic feelings and his search for an 
effective medicine to cure the nation's ills. In this period, his radical predilection 
sometimes was so thoroughgoing that he advocated a reform of traditional Chinese 
family systems. But, mostly, young Qian's nationalistic enthusiasm expressed itself 
235isaiah Berlin, "Nationalism" ，id Against the Current, (New York, 1979), 333-355. 
And also see Wang, Fu Ssu-nien: An Intellectual Biography,p.338. 
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not through iconoclasm or radicalism, but by glorifying China's past. Obviously, in 
his innermost self, young Qian was tom between two extremes: Chinese tradition and 
Westem learning. Before 1930，dilemmas, discrepancies, and contradictions were 
evident in young Qian's mind and writings. This tension was typical of the many 
traumatized minds that had endured a period of drastic cultural transition. 
By and large, there was at once continuity and change in the later 
• 
evolution ofQian's cultural thinking. The year 1930 roughly served as a watershed in 
the development of Qian's cultural thinking. Suffice it to say that most of his early 
radical elements in his cultural thinking were gone, whereas the early conservative 
elements still persisted and further developed throughout the rest ofhis life. 
It is noteworthy that, in the early 1950s, Qian Mu, when exiled in Hong 
Kong, actually was conscious of the differences between his early cultural thinking 
and the later one. In his 1956 new preface to A Survey of National Studies, Qian 
remarked: 
The Chapter Ten entitled ” The Recent Scholarship" touches on the world 
today—The writing ofi t was started in the summer of 1926 and finished in 
the spring of 1928. It covers the scholarship of the past thirteen or 
fourteen years. Since the first edition of the book, the society has been 
tumed upside down. The Communist plague has swept over the whole of 
mainland China; China has been sinking. This was a tragedy which I could 
not anticipate while writing the chapter. I believe that the modem scholars 
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described in the chapter in the academic context of the late 1910s and 
early 1920s could not foresee that, in a couple of decades, the scholarship 
in China would decline to such an extent, e i t h e r . 2 3 6 
He further stressed: 
In this second edition, I did not revise or add anything in the Chapter Ten. 
However, it does not mean that I regard this chapter as an unmistakable 
analysis ofmodem scholarship, tlather, I would treat it as a piece of 
historical material in the hope that the readers today can have a glimpse 
ofwhat I thought about the contemporary scholarship thirty years ago.237 
Ln fact, the chapter ten ofA Survey ofNational Studies was written before 1930. Thus, 
it came as no surprise that, in the 1950s, Qian Mu, then a full-fledged cultural 
conservative, could not express total approval of his earlier immature work and just 
saw it as a piece of historical material. He probably could not accept his early 
ambivalent attitude toward the May Fourth New Culture Movement. 
Finally, it is beyond the scope of this study to further explore the cultural 
thinking of Qian Mu after 1949. Li the spring of 1949, the Communist military forces 
swept over mainland China. Qian fled to Hong Kong and his life took a new tum. In 
1949, China began a new chapter in its history as well. At the time, in the eyes of 
Qian Mu, the crisis that confronted the Chinese was not the "loss ofthe nation", but 
236 QBXSQJ, voLl, p.5-6. 
23T Ibid. p.6. 
109 
"the loss of the Tao". Later on, the outbreak of the Cultural Revolution reached the 
peak of the cultural crisis. However, it should be emphasized that after 1949, no 
matter how acute the cultural crisis in mainland China was, he had never deviated 
from his cultural conservative trajectory set in the late 1930s and the early 1940s. In 
other words, although he would later alter the terminology and points ofemphasis, his 
basic cultural conservative position would not change through the many remaining 
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D a i J i t a o戴季陶 
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Gu Hongming 辜鴻銘 
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Lun minguo jinhou waijiao zhengce 論民國今後夕该政策 
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Qian Mu 錢穆 
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Wuhan 武漢 
W u x i無鍚 
Xuedeng 學燈 
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Y a n F u 嚴復 
Yu Pingbo 俞平伯 
YuYing-shih 余英時 
Yuan Shikai 袁世凱 
Zeng Guofan 曾國藩 
Zhang Junmai (Carsun C h a n g )張君勸 
Zhang Xiaofeng 張曉峰 
Zhongguo j in sanbai nian xueshu shi 中國近三百年學術史 
Zhongguo qiantu zhi xiwang yu guomin zeren 中國前途之希望與國民責任 
Zhongguo wenhua shi dao lun 中國文化史導論 
Zhongguo wenhua yu xifang 中國文化與西方 
Z h u X i 朱熹 
Zhang Zhidong 張之洞 
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